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PREFACE

Acarya Samantabhadra —
the embodiment of right faith, knowledge, and conduct

Acdrya Samantabhadra was a great Digambara ascetic endowed
with exceptional knowledge of the Jaina doctrine. He preached
and propagated, far and wide, core principles of the doctrine by
visiting many places in India. His literary and philosophical talents
are not open to dispute; many inscriptions and works by subsequent
Jaina Acdryas have extolled his virtues as well as his works in
superlative terms. A case in point is the assertion by Acdrya Jinasena
in Adipuranal:

T FHIST HEd higdey |

FgErerSTaIa ;A 1143 11

I bow to Acarya Samantrabhadra, the ultimate creator (Brahma)
among all poets, whose words are like a stroke of lightning which
tears apart mountains of misconceptions.

Al TR o AT ATHHAEN |
I9T: A=A G Jemvited 1144 11

Acarya Samantrabhadra’s glory reigned supreme among all poets,
scholars, disputants, and preachers; he was like a jewel on their
heads.

Four exceptional qualities of Acdrya Samantabhadra have been
mentioned: 1) poetic skill (kavitva) which made his compositions
excellent in terms of profoundness of content and grandiosity of
expression; 2) intellectual authority (gamakatva) because of which he
was able to explore and expound deep meanings of profound religious
texts; 3) debating skill (vaditva) which made him capable of reasoning
out the most difficult philosophical disputes; and 4) charming
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Preface

eloquence (vagmitva) that engendered admiration for his truthfulness
and straightforwardness even in the minds of his adversaries.

Acarya Narendrasena in Siddhantasarasamgraha2, a widely read
Sanskrit text dealing with the seven substances (fattvas), avers that
only the most fortunate human beings get access to the words of
Acdrya Samantabhadra:

AT AEE JTET T2l STo |
IOl S Tg-Argoee a2 Az 11 11 11
Just as the attainment of human birth is difficult, it is extremely

rare to get access to the incontrovertible words of the Most
Learned Acarya Samantrabhadra.

YA WY U TR HYSHIE |
T LA HigTgl g1 g d 7 1112 11

Only when the inauspicious (aSubha) karmas of a man get to
quiescence is he able to come face-to-face with the holy words of
Acarya Samantrabhadra. Those who fail to adopt the path of piety
even after exposure to his words can only be said to have been
overwhelmed by delusion.

Acarya Samantabhadra has not only been termed a brilliant
grammarian, logician and philosopher, he has been recognized as an
unmatched disputant and great preacher of the Jaina doctrine. Acarya
Subhacandra in JiiGndrnavah3 has likened the poetic compositions of
Svami Samantabhadra to the bright rays of the sun.

Acarya Jinasena, author of Harivansapurana4, has likened the
expositions of Acarya Samantabhadra to the words of Lord Mahavira:

o o

SIEISIFAER IR TR CR R NIE L

T AHYSE AREd fagesTd 129 11

The words of Acarya Samantabhadra, the composer of Jivasiddhi
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(discourse on the path to liberation) and Yuktyanusasana
(discourse on the merits and demerits of different standpoints),
carry the same glory as the words of Lord Mahavira.

It is mentioned in Jaina literature’ that Acarya Samantabhadra
once introduced himselfto the king of Varanasi as:

HTEAISE hioeHs anfeue afvedissd,
TaRISE FuTETE AR Ea=ehIsEY |
TSI STA AT AT AT -

AT : fonfafa ag fagaremissq 1

O king ! I am a preceptor (acarya), a poet (kavi), foremost among
the interpreters of the sacred scriptures (vadi), a scholar (pandita),
an astrologer (jyotisi), a practitioner of medicine (vaidya), a reciter
of spells (mantrika), and skilled in mystical incantations
(tantrika). Do I need say more? My utterances become inviolable
commands (gjiiasiddha), and 1 have subjugated the goddess of
learning Sarasvati (sarasvatasiddha).

The personality of Acarya Samantabhadra was a rare combination
of the Three Jewels (ratnatraya) of Jainism - pristine faith,
knowledge, and conduct — that are empirically considered essential to
the attainment of liberation. He was one of the most impelling
proponents of the Jaina doctrine of anekantavada — a philosophical
system which maintains that reality has multifarious aspects and that
a complete apprehension of it must necessarily take into account all
these aspects. Non-appreciation of this doctrine has caused the other
philosophical systems fall into the trap of one-sided, incomplete, and
unsustainable dogmas that fail to explain the Truth. The words of
Acarya Samantabhadra are incontrovertible as these are guarded by
the Jaina doctrine of conditional predications (syadvada) — a system of
scientific safeguards that aims at maintaining proper consistency in
metaphysical thought.
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Several Jaina scriptures6 have mentioned that Acarya
Samantabhadra was destined to attain the highest and supreme
status of a Tirthankara (a ford-maker for the others to cross the ocean
of worldly cycle of births and deaths — samsara). As a Tirthankara he
will propagate Truth for the welfare of all living beings and will be
worshipped by the lords of the devas and the men during the five most
auspicious events (pafica kalyanaka)* that must take place in the life
ofa Tirthankara.

The time when Acarya Samantabhadra flourished cannot be
ascertained with great precision. Jugalkishore Mukhtar?, after due
research and detailed analysis as presented in his Preface to
Ratnakarandaka-$ravakacara, has arrived at the conclusion that
Acarya Samantabhadra must have lived after Acarya Kundakunda
and Acarya Umasvami but before Acarya Pajyapada. Broadly, he has
fixed Acarya Samantabhadra’s time as the second or the third century,
Vikram Sariwata (VS). As Gregorian Year 2000 CE corresponds to Year
2057 in the VS calendar, Acarya Samantabhadra’s time can be fixed
around the second century CE.

Acarya Samantabhadra is known to have authored the following
profound treatises:

*The five most auspicious events (paiica kalyanaka) in the life of the

Tirthankara are:

1. garbha kalyanaka: when the soul of the Tirthankara enters the
Mother’s womb.

2. janma kalyanaka: on the birth of the Tirthankara.

3. diksa kalyanaka (or tapa-kalyanaka): when the Tirthankara
renounces all worldly possessions and becomes an ascetic.

4. jiana kalyanaka: when the Tirthankara attains omniscience
(kevalajiiana).

5. moksa-kalyanaka (or nirvana-kalyanaka): when the Tirthankara
finally attains liberation (moksa or nirvana) and becomes a

Siddha.
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Aptamimansa or Devagamastotra

Ratnakarandaka-sravakacara

Svayambhiistotra

Yuktyanusasana

Stutividya or Jinasataka or Jinastutisataka or Jinasatakalankara
Jivasiddhi

Gandhahastimahabhasya

Uncertainty prevails about the existence of the last two treatises.

Aptamimariisa, known also as Devdgama or Devagamastotra, is a
treatise of 114 verses which discusses in a philosophical-cum-logical
manner the Jaina view of Reality, starting with the concept of
omniscience and the attributes of the Omniscient. Devotion to a deity
without proper assessment and understanding of its praiseworthiness
leads to naught in terms of utility. Blind faith based on traditional
values and without the use of own power of discrimination leads to
superstitions. Superstitions arise from ignorance and keep the
worshipper overwhelmed with expectations and fear, just the opposite
of the very purpose of adoration. Adoration is laudable only if it
renders tranquility and equanimity to the mind of the worshipper. In
the opening verse of Aptamimariisa, Acarya Samantabhadra questions
the validity of the attributes that are traditionally associated with a
praiseworthy deity and goes on to establish, in Verse 6, the logic of
accepting the Omniscient as the most trustworthy and praiseworthy
Supreme Being:

You only are such an Omniscient, free from all defects, because
your words are not in contradiction with either the reason or the
scripture. The proof of non-contradiction of your words lies in the
fact that your tenets (about liberation etc.) are unopposed to what
has been established through the known sources of knowledge.

After having established that it was certainly possible to attain
omniscience, and employing the doctrine of conditional predications
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(syadvada), Acarya Samantabhadra faults certain prevailing
conceptions that were based on absolutism: existence (bhavaikanta)
and non-existence (abhavaikanta), non-dualism (advaita-ekanta) and
separateness (prthaktva-ekanta), and permanence (nityatva-ekanta)
and momentariness (ksanika-ekanta). He asserts that the entity
(dharmi) and its attribute (dharma) are neither absolutely dependent
(apeksika) nor absolutely independent (anapeksika). Only an entity
which has general (samanya — concerning the substance, dravya) and
particular (visesa — concerning the mode, paryaya) attributes can be
the subject of knowledge. Substance without its modification and
modification without its substance cannot be the subject of valid
knowledge; only their combination can be the subject of knowledge.
He goes on to clarify certain other burning issues and misconceptions.
In Verse 91 he asserts that both fate and human-effort are jointly
responsible for desirable and undesirable effects. The desirable and
undesirable effects that one begets without premeditation should be
understood due primarily to one’s fate (daiva). The desirable and
undesirable effects that one begets in consequence of premeditation
should be understood due primarily to one’s human-effort (paurusa).
In Verse 95 the Acarya asserts that our auspicious (visudhi) or
inauspicious (samklesa) kinds of dispositions cause the influx of
meritorious (punya) or demeritorious (papa) karmas. In Verse 98 we
are told that bondage (bandha) is caused due to ignorance (ajiiana)
accompanied by delusion (moha), and bondage is not caused due to
ignorance (ajfiaGna) not accompanied by delusion (moha). Highlighting
the indispensability of syadvada, in Verse 105, it is asserted that
syadvada, the doctrine of conditional predications, and kevalajiiana,
omniscience, are both illuminators of the substances of reality. The
difference between the two is that while kevalajiiana illumines
directly, syadvada illumines indirectly.

Three profound commentaries in Sanskrit on Aptamimadariisa are
available: Astasati (known also as Aptamimarnsabhasya) of Acarya
Akalankadeva comprising 800 verses, Astasahsri (known also as
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Aptamimarsalankara or Devagamalankara) of Acarya Vidyananda
comprising 8000 verses, and a comparatively brief treatise
Aptamimamsavrtti (known also as Devagamavrtti) of Acarya
Vasunandi.

Ratnakarandaka-sravakacara is a celebrated and perhaps the
earliest Digambara work on the conduct required of a Jaina
householder (sravaka) for the acquisition and safekeeping of the
Three Jewels (ratnatraya) comprising right faith, right knowledge and
right conduct.

Svayambhiistotra is a fine composition in Sanskrit dedicated to the
adoration of the Twenty-four Tirthankara, the Most Worshipful
Supreme Beings. Through its 143 verses Svayambhiistotra not only
enriches reader’s devotion, knowledge, and conduct but also frees his
mind from blind faith and superstitions. Rid of ignorance and
established firmly in the right faith, the reader’s mind experiences
ineffable tranquility and equanimity.

Yuktyanusasana, comprising 64 verses, evaluates in a logical
manner the beliefs that lead to the attainment of the state of Supreme
Bliss as against those that lead to the continuous wandering in the
three worlds.

Stutividya (Jinasataka), as the name suggests, is the adoration of
the Supreme Beings (Tirthankara). Acarya Samantabhadra has
skillfully used highly ornamental language in this work; for instance,
the first half of the line of a verse becomes its second half by using the
same letters in reverse order*. Notwithstanding the floridity of
language, each of the 116 verses of the treatise carries profound

* Verse 10 reads as under:

e TIgAsTin T i g d w9 |
1: fomm: T e 7 qe Mo e

In both lines, the latter half is the reverse arrangement of letters used
in the first half.
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meaning; when assimilated properly it leads to the destruction of
inimical karmas.

There is a story that finds mention in several Jaina texts about the
hardship that Acarya Samantabhadra had to endure while he was an
ascetic. Although there are variations in some elements of the story,
the essential gist is as follows:

Svami Samantabhadra, in his early stage of asceticism, was
attacked with a disease known as bhasmaka which refers, in
Ayurveda, to the condition of insatiable hunger or appetite. The
stomach has digestive power or “fire” (jatharagni) that drives all
digestion and when it becomes very strong, food digests very quickly
and produces hunger and desire for more food. As food gets digested
very quickly, the throat remains dry and a burning sensation prevails.
According to Ayurveda, air (vata), bile (pitta) and phlegm (kapha) are
essential elements in human body and a distortion in their balance
gives rise to health problems. When kapha becomes weak and vata and
pitta become strong, any food eaten gets immediately reduced to ashes
(bhasma). The complications include jaundice, anemia, yellow skin,
diarrhoea, urine anomalies, colic, unconsciousness, hemorrhage,
hyperacidity and burning pain. The body progressively gets emaciated
and weak. The only way to cure the disease is to eat in profuse quantity
rich and stodgy food.

It is impossible for a Jaina (Digambara) saint to eat more than
once a day or in excess of his customary intake which is less than the
fill. Not deviating in the least from such restrictions, Svami
Samantabhadra tried to endure the affliction through strong resolve.
Finding the disease intractable, he ultimately thought of embracing
passionless death by resorting to the vow of sallekhana, as allowed in
Jainism. Svami Samantabhadra approached his Preceptor to get his
approval for the proposed vow of sallekhana. The Preceptor, an
accomplished visionary, foresaw that Svami Samantabhadra had
many more years still left in his life, and that he was destined to be a
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great exponent of Jainism. He, therefore, forbade Svam:
Samantabhadra from undertaking the vow of sallekhana and asked
him to free himself from the symbols and restrictions of Jaina
sainthood till the time his disease got cured.

Svami Samantabhadra made obeisance to his Preceptor and, with
a heavy heart, took leave of him. Discarding nakedness and smearing
his body with ash, he adopted the exterior of a Hindu saint. He started
taking food that would cure him of his disease. He reached the town of
Kanci, ruled by Sivakoti, a staunch follower of Lord Siva. Sivakoti had
built a Siva temple in Kanci where large amount of food was being
offered daily to the deity (i S"ivalifzga). Saint Samantabhadra told the
king that he had the power to make the deity consume food being
offered. The king accepted the offer. Closing the doors of the temple,
Saint Samantabhadra ate the heap of food offering. When the doors
were opened, everyone was highly impressed with the so-called divine
feat of the saint. This continued for a few days.

As the disease of Saint Samantabhadra got mitigated with the
passage of time, he was no longer able to eat all food being offered to
Lord Siva. The king became suspicious of the purported divine power
of the saint and ordered his actions to be watched, keeping the doors of
the temple open. Saint Samantabhadra grasped the gravity of the
situation and took it as an external calamity (upasagra) befalling him.
Vowing not to take any food until the end of the calamity and
discarding all attachment to his body, he started the adoration of the
Twenty-four Tirthankara.

As Saint Samantabhadra reached the adoration of the eighth
Tirthankara, Lord Candraprabha, and as he gazed at the idol of the
reigning deity (; .S"ivaliﬁga), due to some divine intervention, it burst,
revealing a beautiful and magnificent image of Lord Candraprabha, to
the wonder and astonishment of all present. Saint Samantabhadra
finished the adoration of the remaining sixteen Tirthankara. This
miracle led King Sivakoti and his younger brother Sivayana fall at his
feet. After completing the adoration of the Twenty-four Tirthankara,
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Saint Samantabhadra gave his blessings to the two brothers. This
story portrays the environment in which the composition of the most
sacred text Svayambhiistotra took place.

As Saint Samantabhadra got cured of his disease, he reinitiated
himself into the order of holy Jaina asceticism. King Sivakoti and his
brother Sivéyana, highly impressed with the Jaina doctrine and the
power of true adoration, left their worldly pursuits and became Acarya
Samantabhadra’s disciples.

I make obeisance humble at the worshipful feet of Acarya
Samantabhadra who had unmatched intellect to discern the right
from the wrong and illumined, through profound compositions, the
right path that leads to Supreme Bliss.

Acarya Vidyananda —
the worthy Supreme Being to meditate on

Fifty-two years ago, in 1963, Acarya Vidyananda (b. 1925) took to the
arduous path of Digambara asceticism (muni). “I do not belong to
others nor do others belong to me; there is nothing that is mine here.”
Thus determined and conquering his senses he took to the excellent
form in which he was born (renouncing all clothes, naked). A feather-
whisk (picchi) - the implement of compassion, a water-pot
(kamandalu) — the implement of purity, and the Scripture (sastra) —
the implement of knowledge, became his only material companions.
Abandoning all attachment and aversion, and having grasped the
reality of the substances (tattvas), including the soul and the non-soul,
Acarya Vidyananda is ever engaged in the realization of the supreme
status of the Self. This is the only path available to the bhavya* souls
striving to attain liberation. His pious figure, turned golden by the fire
of austerities (fapas) and rid of all encumbrances, external and

* endowed with inherent capacity to attain liberation
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internal, personifies and propagates the teachings of Lord Jina.

Acarya Nemicandra has asserted in Dravyasmgraha8 that the
Chief Preceptor (Acarya) is worthy of meditation:

THUTUUTIRTY! SEETRaeidaran |
A W T Jolg A AARST JqO A 15211

Those who themselves practise the five-fold observances in regard
to faith (darsanacara), knowledge (jiianacara), power (viryacara),
conduct (caritracara), and austerities (fapacara), and guide
disciples to follow these observances, are the Chief Preceptors
(Acaryas), worthy of meditation.

Believing that the pure Self is the only object belonging to the Self
and all other objects, including the karmic matter (dravyakarma and
nokarma), are alien is the observance in regard to faith (darsanacara).
Reckoning that the pure Self has no delusion, is distinct from
attachment and aversion, knowledge itself, and sticking to this notion
always is the observance in regard to knowledge (jiianacara). Being
free from attachment etc. is right conduct. Getting always engrossed
in the pure Self, free from all corrupting dispositions, is the observance
in regard to conduct (caritracara). Performance of penances with due
control of the senses constitutes the observance in regard to
austerities (fapacara). Carrying out the above mentioned four
observances with full vigour and intensity, without digression and
concealment of true strength, constitutes the observance in regard to
power (viryacara).

Acarya Puijyapada has expounded in Istopadesa9:
STSAHTAEATY s S |

FreterriarenicRfoagearen fowmsfa gaq 114011

The Yogi longs for solitude and distances himself from interaction
with men. If due to some reason he has to communicate with them,
he soon puts it out of his mind.
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Acarya Pujyapada goes on to explain:

TR T §EHICHETeHT dd: e |
3Td T HRTCHMEAEHET hale™n: 114511

An alien object is always alien and is the cause of suffering; the soul
is always own and is the cause of happiness. All great sages,
therefore, have exerted themselves only for the sake of the soul.

Acarya Vidyananda has established himself firmly in own nature.
Engaged incessantly in Self-realization, he has no time or inclination
to interact with the external environment. External objects generally
remain unnoticed by him as he pays no attention to these. His
interaction with the people is minimal and without passions. For the
few people he has to interact with occasionally, he engenders no lasting
emotions of attachment or aversion.

A Yogi of few words, he chooses words that are sweet, positive and
helpful. As soon as his interaction with the outside world is over, he
presents himself again to the service of the pure Self.

I repeatedly salute Acarya Vidyananda, the light to guide me on the
path that leads to true happiness, here and hereafter, by prostrating in
front of him with great devotion.

I meditate on his virtues in order to wash away impurities —
attachment, aversion and delusion — of my wavering mind, and to
reach that stage of spiritual excellence where the faults and
obstructions associated with my soul are destroyed.

November 2015

Vijay K. Jain
Dehradun, India

References:

1. €. T S (2004), 3memd femam faxfea snfauamor (wem ),
THET GEHIUT, R JEde, T8 fSeei-110003, 96 1, Mo 43-44,
T3 10.



Aptamimdn'wd

2.2l T T ST, . Eer SH (1972), NegeArertafe:
TagraarETs:, i deEs o= Rl gy, feden srfd:, g 3.

3. . e amehettera (1913), sivyvergferfea: qmmia:, saga
e HUSd, Is-2, fgdagha:, I 8.

4.l TN S (2003), 2memd faE farfea efReergmon, sedt
HE@HUT, YRATE qEde, T8 fSeei-110003, Ford: §:, Mol 29, T% 3-4.

5. 90 IqFE= S (1993), e AHawg faifem wemEs wi
AvaUI{UeRT SareT, S MY auit fo S () HE,
IROE-221005, TS, T 18.

6. See 4. AR Gear (fa. §. 1982), sfram=awgeartafatemar
TARIUSH - STAHTA:, W=, &, ST aid:, sws, qeRhe,
T8 62-72.

7. ibid., p. 196.

8. Jain, Vijay K. (Ed.) (2013), “Acarya Nemichandra’s Dravyasamgraha —
with Authentic Explanatory Notes”, Vikalp Printers, Dehradun, p. 189-
190.

9. Jain, Vijay K. (2014), “Acarya Pujyapada’s Istopadesa — The Golden
Discourse”, Vikalp Printers, Dehradun, p. 104, 114.

(xx)



ACKNOWLEDGMENT

All that is contained in this book has been excerpted, translated or
adapted from a number of authentic Jaina texts. Due care has been
taken to conserve the essence of Aptamimdrﬁsd (Devagamastotra) — the
Holy Scripture composed by Acarya Samantabhadra. Contribution of the
following publications in the preparation of the present volume is
gratefully acknowledged:

1. S SE (=) (1992), siufeemomiyuiar @ngreass,
4t TWHYA YHEh HUSH, HAg USTas 39, E-388130,
EEEICIEN

2. U HERMEE WET (2010), T ™, qRGE TGS, 18
TEICRMA TR, a|l U, 78 feeett-110003.

3. U AR &R (1978), siueara-au-agrended-fatfea
AN STUTAT SAHHTET, X ol A<l 3= JhRH,
IRIUTEHI-221005.

4. 4 TR (fa. 9 1969), siuchemramEiatfed: TaeTan:,

ft TEYA Y9aH TS, THEE-2.

5. 9. HEAama IMEl (2005), simTUeRAewmETa fatfaa whama,
ARSI TR TIgaqaieg,

6. W. STTEE S (2012), I WHWE gRT farfera stadiaiEn
HI ATEITUSRT AT AT, & o ooff o S e,
FRIOTE-221005.

7. o TR S SOl EEsER St HeRIS (1970), SMWHIHTET Yo,
HES=, TRSHTE, TSHAqd, 8, Hie.

8. Toagramm 4. werers ol (2010), 3wemd gEure fadtoa
watdfafyg, Tda Trde, 18 =EiegyHa T, o U, T

feeeft-110003, HieTgal HEho.




Aptamimdn'wd

9.

10.

11.

12.

13.

14.

15.

16.

17.

18.

19.

20.

21.

Chakravarti Nayanar, A. (Prof.) (2009), “Acarya Kundakunda’s
Pancastikaya-Sara”, Bharatiya Jnanpith, 18 Institutional Area,
Lodi Road, New Delhi, Third Edition.

Chakravarti, A. (Prof.) (2008), “Acarya Kundakunda’s
Samayasara”, Bharatiya Jnanpith, 18 Institutional Area, Lodi
Road, New Delhi, Fifth Edition.

Ghoshal, Saratchandra (2010), “Apta-mimarisa of Acharya
Samantabhadra”, Bharatiya Jnanpith, 18 Institutional Area, Lodi
Road, New Delhi.

Jain, Champat Rai (1916), “Nyaya — The Science of Thought”, The
Central Jaina Publishing House, Arrah (India).

Jain, Champat Rai (1975), “The Key of Knowledge”, Today &
Tomorrow’s Printers & Publishers, New Delhi, Fourth Edition.

Jain, S.A. (1960), “Reality : English Translation of Shri
Pijyapada’s Sarvarthasiddhi”, Vira Sasana Sangha, Calcutta-37.

dJain, S.C. (Dr.) (2003), “Vimaladasa’s Saptabhangi Tarangini”,
Bharatiya Jnanpith, 18 Institutional Area, Lodi Road, New Delhi.
Jain, S.C. (Dr.) (2003), “Yogasara Prabhrta”, Bharatiya Jnanpith,
18 Institutional Area, Lodi Road, New Delhi.

Jain, Vijay K. (2014), “Acarya Pajyapada’s Istopadesa — The Golden
Discourse”, Vikalp Printers, Dehradun.

Jain, Vijay K. (2015), “Acarya Samantabhadra’s Svayambhiistotra
— Adoration of The Twenty-four Tirthankara”, Vikalp Printers,
Dehradun.

Jain, Vijay K. (Ed.) (2011), “Achdrya Umasvamai’s Tattvarthsitra —
with Hindi and English Translation”, Vikalp Printers, Dehradun.
Jain, Vijay K. (Ed.) (2012), “Shri Amritchandra Suri’s Purusartha-
siddhyupaya — with Hindi and English Translation”, Vikalp
Printers, Dehradun.

Jain, Vijay K. (Ed.) (2012), “Acharya Kundkund’s Samayasdra —
with Hindi and English Translation”, Vikalp Printers, Dehradun.

(xxii)



Acknowledgment

22. Jain, Vijay K. (Ed.) (2013), “Acarya Nemichandra’s
Dravyasamgraha — with Authentic Explanatory Notes”, Vikalp
Printers, Dehradun.

23. Jaini, Jagmanderlal (1916), “Outlines of Jainism”, Jain Literature
Society, Cambridge University Press, London.

24. Shah, Nagin J. (1999), “Samantabhadra’s Aptamimarisa — Critique
of an Authority”, Dr. Jagruti Dilip Sheth, Nehru Nagar Char Rasta,
Ambawadi, Ahmedabad-380015.

25. Shastri, Devendra Muni (1983), “A Source-book in Jaina
Philosophy”, Sri Tarak Guru Jain Granthalaya, Shastri Circle,
Udaipur (Rajasthan).

26. Thomas, FW. (1968), “The Flower-Spray of the Quodammodo
Doctrine — Sri Mallisena Suri’s Syadvada-Manjari”, Motilal
Banarasidass, Delhi-Varanasi-Patna.

27. Upadhye, A.N. (1935), “Sri Kundakundacarya’s Pravacanasara —
A Pro-canonical Text of the Jainas”, Shetha Manilal Revashankar
Jhaveri — for the Parama-Sruta—Prabhavaka-Mandala, Bombay.

28. Vidyabhusana, Satis Chandra (1909), “Nyayavatara : The Earliest
Jaina Work on Pure Logic by Siddha Sena Divakara”, The Indian
Research Society, Calcutta.

Prof. (Dr.) Veer Sagar Jain, Head, Department of Jaina Philosophy (Jaina
Darsana), Shri Lal Bahadur Shastri Rashtriya Sanskrit Vidyapeetha
(Deemed University), New Delhi, has very willingly, swiftly and, as he
himself conveyed to me, very joyfully, undertook the task of proofreading
this work. His deep knowledge of the Sanskrit language as well as the
subject matter has led to the removal of many flaws attributable to my
inadequacy and inadvertence. I acknowledge with utmost gratitude his
magnanimous contribution.

In the final stage, the non-English portion of the work was voluntarily
proofread, with great intent, by a group of learned celibates who
happened to visit Dehradun on a short visit. My thanks to each member of
the group for removing certain infelicities that still remained in the work.

V.K. .

(xxiii )



VIJAY K. JAIN - BIOGRAPHICAL NOTE

H aving had his schooling from Mhow and Bhopal in Madhya
Pradesh, Vijay K. Jain (b. 1951) did his graduation in Electronics
Engineering from Institute of Technology, Banaras Hindu University,
and Post-Graduation in Management from Indian Institute of
Management, Ahmedabad.
Mr. Jain had been associated, as a visiting faculty teaching marketing
management and entrepreneurship, with several institutions including
National Institute for Entrepreneurship and Small Business Develop-
ment (NIESBUD), Indira Gandhi National Open University (IGNOU),
and University of Roorkee (now IIT Roorkee). He is an Ex-President of
Dehradun Management Association.
He has written/edited several books:
Marketing Management for Small Units (1988), Management
Publishing Co., Dehradun.

I g Her ufterm (1994), Management Publishing Co.,
Dehradun.

From IIM-Ahmedabad to Happiness (2006), Vikalp Printers,
Dehradun.

Acharya Umasvami’s Tattvarthsitra — with Hindi and English
Translation (2011), Vikalp Printers, Dehradun.

Acharya Kundkund’s Samayasara — with Hindi and English
Translation (2012), Vikalp Printers, Dehradun.

Shri Amritchandra Suri’s Purusarthasiddhyupaya — with Hindi

and English Translation (2012), Vikalp Printers, Dehradun.

Acarya Nemichandra’s Dravyasamgraha — with Authentic

Explanatory Notes (2013), Vikalp Printers, Dehradun.

Acarya Pujyapada’s Istopadesa — The Golden Discourse (2014),

Vikalp Printers, Dehradun.
Acarya Samantabhadra’s Svayambhistotra — Adoration of the
Twenty-four Tirthankara (2015), Vikalp Printers, Dehradun.

Mr. Jain is the proprietor of Vikalp Printers, a high-end printing and

publishing firm, based in Dehradun, India.

(xxiv)



Acarya Samantabhadra’s
Aptamimdn'wd
(Devagamastotra)
Deep Reflection On The Omniscient Lord
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Omniscience (perfect knowledge) is attained on the
destruction of deluding karmas, and on the destruction of
knowledge- and perception-covering karmas, and
obstructive karmas.

Jain, Vijay K. (Ed.) (2011), “Acharya Umdsvami’s
Tattvarthsitra — with Hindi and English Translation”, p. 146.




Section 1

JoT ai=se

Insignia like the attendance of heavenly beings do not make you
great:

ECINLER B IR o2
ATy g9a=d Aaeauta A 7 121
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Attendance of the heavenly beings, movement in the sky, waving
of the flywhisks (camara) and other symbols of majesty are
found even in jugglers; it is not owing to these that thou art great
[supreme preacher (guru), worthy of adoration (stutya) and
Omniscient (sarvajiia or apta)].

The aforesaid symbols of majesty do not establish
greatness; these are found in jugglers too who do not possess
real greatness and, therefore, not worthy of our adoration. If it
be said that the symbols of majesty are artificial in case of
jugglers but real in your case then on what basis can we
distinguish between the real and the counterfeit? On the basis
of the scripture? The others too have their own scripture
which, according to them, is a valid source of knowledge.
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Bodily and other distinctions do not make you great:

e AfErA favEiengiea: |
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The superior excellence of your body etc. — both internal and
external — which though is real and divine can be found even in
celestial beings who are swayed by impurities like attachment.
Therefore, this too does not make thou great.

The Arhat, the World Teacher or ‘Jina’, is free from eighteen
imperfections, and possessed of forty-six distinctive attributes.
The divine attributes and splendours of the Arhat are
described thusin the Scripture:

The Arhat is free from these eighteen imperfections:
janma - (re)birth;

zard —old-age;

trsa —thirst;

ksudha —hunger;

vismaya —astonishment;

arati —displeasure;

kheda —regret;

roga —sickness;

© XN oA -

Soka — grief;




Verse 2

10. mada-pride®;

11. moha—delusion;

12. bhaya—fear**;

13. nidra-sleep;

14. cinta-anxiety;

15. sveda—perspiration;
16. raga-attachment;
17. dvesa—aversion; and
18. marana—death.

Forty-six divine attributes of the Arhat comprise four
infinitudes (ananta catustaya), thirty-four miraculous
happenings (atisaya), and eight splendours (pratiharya).

The four infinitudes (ananta catustaya) comprise:
1. anantajiiana—infinite knowledge;
2. anantadarsana—infinite perception;
3. ananta sukha—infinite bliss; and

4. anantavirya—infinite energy.

Of the thirty-four miraculous happenings (atisaya), ten
appear naturally at the time of birth, ten on attainment of
infinite knowledge (kevalajiiana), and the remaining fourteen
are fashioned by the celestial devas.

* Pride is of eight kinds: pride of knowledge (jiiana mada), veneration
(ptja mada), lineage (kula mada), caste (jati mada), strength (bala
mada), accomplishments (rddhi mada), austerities (tapa mada),
and beauty (Sarira mada).

** Fear is of seven kinds: fear relating to this life (;haloka bhaya), of
the life beyond (paraloka bhaya), of death (marana bhaya), of pain
and suffering (vedana bhaya), of being without protection (atrana
bhaya), of divulgence of one’s deeds (agupti bhaya), and of the
unexpected (akasmika bhaya).
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The eight splendours (pratiharya) are:
asoka vrksa — the Ashoka tree;
simhasana — bejeweled throne;
chatra — three-tier canopy;

bhamandala — halo of unmatched luminance;

S

divya dhvani — divine voice of the Lord without
lip movement;

6. puspa-varsa — shower of fragrant flowers;
camara — waving of sixty-four majestic flywhisks; and
dundubhi — dulcet sound of kettle-drums and other
musical instruments.

Jain, Vijay K. (2014), “Acarya Pujyapada’s Istopadesa —
The Golden Discourse”, p. 2-4.

The aforesaid symbols of superior excellence fail to establish
real greatness; these symbols can be found in celestial beings
too who are swayed by passions like anger, pride, deceitfulness
and greed. It may be claimed that your symbols of superior
excellence appear on the destruction of the four inimical
(ghatiya) karmas —deluding (mohaniya), knowledge-obscuring
(jiianavarniya), perception-obscuring (darsanavarniya), and
obstructive (antaraya) — but it is not so in the case of the
celestial beings. What is the basis of this assertion? Scripture?
Let us wait till we are able to establish which scripture among
many is a valid source of knowledge.
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The fact that you are a sect-founder does not make you great:

TrdheamaT o ERfaea: |
HAGHTAAT AR hiveed TaGTE: 131
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There are mutual contradictions in the teachings of the
founders of different sects; this should not have happened if all
of them were trustworthy. It is clear, therefore, that only one of
them, at most, could be worthy of our trust.
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It is possible for someone to attain complete destruction of
imperfections:

rTERuTAE T PraT sEafavTeET |
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In some individuals extensive destruction of imperfections and
their causes is seen; there must be a case where a particular
individual, owing to his supremacy, attains complete destruction
of imperfections and their causes. It is akin to the complete
removal of external and internal impurities (of a substance like
gold ore) on the availability of appropriate means.

Imperfections (called dosa), like attachment, aversion and
passions, are dispositions of the soul (bhavakarma) and these
are due to the prior envelopment of the soul (called avarana) by
material karmas (dravyakarma), like knowledge-obscuring
karmas. There is cause and effect relationship between the
material karmas (aGvarana) and the imperfections (dosa). Due
to appropriate exertion, extensive destruction of imperfections
and their causes is possible in some individuals.

Acarya Nemicandra’s Dravyasamgraha:
TAZEHIATT TAUT T HATH THEHTATA HT |
U "efe v aweut wfe foreswr gfesr 3.
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Dispositions of the soul to get rid of the karmic matter
already bound with it, either when it falls off by itself on
fruition, or when it is annihilated through asceticism
(tapas), constitute the subjective shedding of karmas
(bhava nirjara). The actual dissociation of the karmic
matter from the soul is the objective shedding of karmas
(dravya nirjara). Thus nirjara should be known of two
kinds.
Jain, Vijay K. (2012),
“Acarya Nemichandra’s Dravyasamgraha”, p. 129.

Acarya Kundakunda’s Paricastikaya-Sara:
H0T fUrsRut sigamui uite |9 forae ngys

That mighty personality which after closing the springs of

karmas, good and evil, and equipped with the faculty of

pure thought, controls its life according to manifold forms

of tapas, will undoubtedly be able to rid itself of karmas
manifold.

Chakravarti Nayanar, A. (2009),

“Acarya Kundakunda’s Paricastikaya-Sara”, p. 118.

On the destruction of inimical karmas, called the ghatiya
karmas, it is possible for a person to attain unhindered, infinite
and pure knowledge, i.e., omniscience. A single substance is
endowed with infinite modifications and there are infinite
classes of substances. To know one substance fully is to know
the whole range of the object of knowledge and that is possible
only in omniscience.
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The attainment of omniscience is established:

FEATARAgredl: WelT: SHeferere |
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Objects that are minute (like atoms), past (like Lord Rama), and
distant (like Mount Meru), being the objects of inference
(anumeya —and, therefore, also objects of knowledge — prameya),
must be perceivable directly by someone; like the fire on the hill
is an object of inference for a distant person but is perceived
directly by the one who is in its proximity. The one who perceives
directly the objects of knowledge that are minute, past, and
distant is the Omniscient (sarvajiia); this way the existence of
the Omniscient is truly and firmly established.

Acarya Kundakunda’s Pravacanasdara:
S Teerg@HeiTe UvaITe gelse o UTTuT |
U1 gafe ar | ot foed fa f& & wwafa ug-311

If that omniscience would not directly visualize the future
and past modifications (of an object of knowledge), who
then would call that knowledge divine and supernatural?

10



Verse 5
el sreRafurafed Serqeats <t fersmoifa |
qfe WWergYe UgHEah fd 9u0TH 11R-%oll
It is declared that for those who (are accustomed to) know
the objects of knowledge by means of discrimination and
other stages (of perception!) it is impossible to know the

objects, past and future, that are not within the range of

the senses.
Upadhye, A.N. (1935),
“Sri Kundakundacarya’s Pravacanasara”, p. 52-53.

Sensory knowledge ascertains, in stages, the nature of an
object through the use of the senses. The past and the future
modes of the object remain beyond the scope of such knowledge
as these do not reach the senses. Besides, minute objects like
the atoms, distant objects like the heaven and Mount Meru,
and non-material objects like the soul, virtue and vice, also
remain beyond the scope of sensory knowledge. Only the gross
objects like the pot and the board are known by the senses and,
therefore, sensory knowledge is indirect, inadequate, and fit to
be discarded. Those possessing sensory knowledge, to
whatever degree, cannot be called the Omniscient (sarvajiia).

Things which are minute and remote in space or time are
directly perceived by the Arhat, since these are cognizable, just
as the objects of our perception that are well ascertained. The
reason assigned here is not fallacious because these are made
the subject of the minor premise.

In Astasahasri, Acarya Vidyananda employs anumeya and

1. Sensory knowledge, being not immediate, has four sequential stages:
outlinear grasp or apprehension — avagraha; discrimination or
speculation — 7ha; judgement — avdya; and retention of the
judgement — dharana. Such stages are not present when
omniscience is functioning.

11
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12

prameya as synonymous terms; all objects of inference
(anumeya) are objects of knowledge (prameya). It follows that
the minute, past, and distant objects are perceived directly
(pratyaksa) by the Arhat, because these are anumeya.

Only omniscience (kevalajiiana) — the self-born, perfect,
pure, and non-sequential super-sensuous knowledge -
embraces the knowledge of all objects and their infinite modes,
making its possessor the Omniscient (sarvajiia).




Verse 6

You (Lord Jina) are such an Omniscient:

| wmatta e Fiamemerfatifiares |
farent afes 9 UfFgT T otedd s
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You only are such an Omniscient, free from all defects, because
your words are not in contradiction with either the reason or the
scripture. The proof of non-contradiction of your words lies in
the fact that your tenets (about liberation etc.) are unopposed to
what has been established through the known sources of
knowledge™.

In the first three verses Acarya Samantabhadra spells out
certain qualities belonging to the Arhat, which are also found
in jugglers, celestial beings, and the founders of sects. These

* dharmt, the entity or abode of the sadhya (that which is to be proved),
is known through:

1) pramana prasiddha, i.e., that which is known by pramana — ‘This
hill is full of fire because it is full of smoke’;

2) vikalpa prasiddha, i.e., that which is taken for granted being
utterly distinct — “The horns of a hare are non-existent’; and

3) pramana-vikalpa prasiddha, i.e., that which partakes of the
nature of pramana and vikalpa both — ‘Man is the master of his
destiny because he has the power to control his actions’.

13
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qualities cannot establish the omniscience of the Arhat.

In the next two verses the Acarya establishes that it is
possible for someone to attain complete destruction of
imperfections which cause obstruction to infinite knowledge.
And as the soul attains omniscience, it is able to perceive things
which are minute, past and distant.

Omniscience is attained through the destruction of
imperfections, i.e., the deluding (mohaniya), knowledge-
covering (jiianavarniya), perception-obscuring (darsan-
avarniya) and obstructive (antaraya) classes of karmas.
Omniscience images, as it were in a mirror, all substances and
their infinite modes, extending through the past, the present,
and the future.

Being a possessor of omniscience — perfect knowledge and
perception of unimaginable splendour and magnificence — the
Arhat comprehends all objects of knowledge in their entirety,
from all possible angles. His exposition of Reality is for the
benefit of all living beings and non-controvertible by any
known sources of knowledge. His words are the Holy
Scripture.

Acarya Samantabhadra’s Ratnakarandaka Sravakacara:
AT ST IR EraR A |
AENUQITHETE I HALTZT 1R
That alone is true scripture which is the word of the
Omniscient, inviolable, not opposed to the two kinds of
valid knowledge — direct (pratyaksa) and indirect (paroksa)
— reveals the true nature of reality, universally helpful to

living beings, and potent enough to destroy all forms of
falsehood.

14
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The absolutist view is in contradiction with the sources of valid
knowledge:

FHATYASTIT HeSehT=ariery |
IMATTHHETST W g aredd 119l

=g - SR sYe Ha-®W Agd - ST WEH §R
Hfauifed sRg-axa - 1 T@g Tl foran €, S wden wehiere!
IS 7H I B 30 YR & AT W <1 ¥, IR o T q
T 3O Teel JHIO @ e STl 2

Those who are unfamiliar with your nectar-like doctrine and
adopt absolutist (ekanta) views are the victims of conceit as they
erroneously claim themselves to be Omniscient and trust-
worthy. What they seek to establish is contradicted by the direct
(pratyaksa) sources of knowledge.

Acarya Samantabhadra’s Svayambhiistotra:
TehTg e gfauty ave YT dedaayre |
AT YuUitd Giae WA AdqcmTelieus @ed:

(9-1-41)

O Lord Suvidhinatha ! With the light of your omniscience
you had promulgated the nature of reality in a manner
which contradicts the absolutistic point of view, well-
founded, and incorporates the principle of predication
involving both the affirmation and the negation,
depending on the point of view. Others have not been able
to view the nature of reality in such light.

Jain, Vijay K. (2015),
“Acarya Samantabhadra’s Svayambhiistotra”, p. 58.

15
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In the absolutist view, division of activities into virtuous and
wicked is unsustainable:

THITATRITA hH UTeHhvdl 7 Faterd |
TEhRAUETeRY ATl TR 1)

A=A - B e | S s % o Al § ° R T g
I THRA & TH Th=I-F9 T8 & 1 H T (TeA) A 10 o
¥ € SR TR & ot g T A el YI-FH T TgA-FH qen
Welleh oNfE s oft el e B

O Lord ! Those saturated with prejudice to their own absolutist
views (such as describing a substance absolutely permanent or
absolutely transient) harm themselves as well as others. Such
absolutist, standalone and non-equivocal views fail to establish
the existence of virtuous (Subha) and wicked (asubha) activities
(karma) and consequently of things like rebirth (acquisition of
another abode after death — paraloka).

Acarya Samantabhadra’s Svayambhastotra:

7 wa Frrerforerear an faensoen: gy |
q U ava faHered o TH: UTERETT: WURIIeRTuT: ||
(13-1-61)
O Unblemished Lord Vimalanatha ! Those who hold the
one-sided, standalone points of view such as describing a
substance absolutely permanent (nitya) or transient
(ksanika), harm themselves and others, but, as you had
proclaimed, when the assertions are understood to have
been made only from certain standpoints, these reveal the

16
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true nature of substances, and, therefore, benefit self as
well as others.

Jain, Vijay K. (2015),
“Acarya Samantabhadra’s Svayambhiistotra”, p. 86.

Sri Mallisena Suri’s Syadvada-Manjart highlights the faults
associated with the absolutist (ekanta) doctrine:

YFHTATE @@ 7 qUIUTd 7 o Sermei |
g fqaTeea A TTaTe Wgee TewsNy 1Rl

With the non-equivocal doctrine there are not experiences
of pleasure and pain; not merit and sin, also not bondage
and liberation. By the sword of the vice of contentions of
bad reasoning the promulgators of such a doctrine abolish
the world without residue.

With the non-equivocal (ekanta) doctrine, expressions of
pleasure and pain, merit and sin, and bondage and liberation
do not fit. A soul which is non-equivocally eternal the two
experiences of pleasure and pain are not appropriate, for the
mark of the eternal is ‘having a single permanent form without
loss and without origination’. If the eternal soul, having
experienced pleasure, feels pain through the force of the
apparatus of its karma, then, due to the difference in its own
nature, non-eternalness follows; there is the consequence of
loss of its having a single permanent form. The same is to be
said of it when, having experienced pain, it enjoys pleasure.

Furthermore, experience of pleasure and pain are to be
brought about by merit (to be obtained by good karma) and sin
(to be obtained by evil karma), and the bringing about of them
is the practical efficacy. That on the part of eternal isolated is
not appropriate, either successively or not successively.

Bondage is the mutual interlacing of the self in its several
infinitesimal parts (pradesa) with atoms of karma, like a mass

17
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of metal and fire. Liberation is waning of all karma. In the non-
equivocally eternal these two also would not be. For bondage is
a particular conjunction, and is defined as “the meeting of
things which had not met”; non-meeting, belonging to a prior
time is one state, and meeting, belonging to a later time, is
another. Thus in the case of these two also the fault of
difference of state is hard to get over. And how the self, having
one-formness, has impromptu conjunction with bondage? And
before conjunction with bondage, why was it not liberated?
Moreover, by that bondage, does it experience alteration, or
not? If it experiences, it is non-eternal. If it does not experience
alteration, because of the fruitlessness of the bondage, it would
be simply eternally liberated.

In case of non-appropriateness of bondage there is also
non-appropriateness of liberation; because the word
‘liberation’ is a synonym for the cleaving apart of bonds.

Likewise also, in the doctrine of non-equivocal non-eternal
there is no appropriateness of pleasure and pain etc. What is
non-eternal has the attribute of absolute annihilation; and if
the soul is such, since the performer of the action of acquiring
merit has perished without continuance, to whom does the
experience of the pleasure which is the fruit thereof belong?
Likewise, upon the total destruction also of the performer of
action for acquiring sin, to whom does the consciousness of
pain belong?

Excerpted, with modifications, from:

Thomas, FW. (1968),

) “The Flower-Spray of the Quodammodo Doctrine —
Sri Mallisena Suri’s Syadvada-Manjart”, p. 149-151
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Verse 9

Fault in considering objects of knowledge as having ‘absolute
existence’ (bhavaikanta) character:
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If it be accepted that the objects of knowledge have ‘absolute
existence’ (bhavaikanta) character, their ‘non-existence’
(abhava) character is denied. And then (by denying the four
aspects of their non-existence) each object will pervade in every
other object, will become without a beginning, without an end,
and devoid of the form of its own.

Affirmation is the aspect of existence (bhdva); negation of non-
existence (abhava). The abhdava or non-existence of a
substance —object of knowledge (artha) —is of four kinds:

1. Prior (antecedent) non-existence (pragabhava): The
non-existence of the effect (the jar) in the cause (the lump-
of-clay) previous to its production is the prior (antecedent)
non-existence. It is expressed in the knowledge ‘a thing will
be’.

Due to prior (antecedent) non-existence (pragabhava) the
effect comes into existence. The lump-of-clay signifies the
prior non-existence (pragabhdava) of the pitcher which is
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formed on the lump-of-clay’s cessation to exist.

Non-existence of ‘pitcher’ before it is made is the
pragabhava of the pitcher. The clay that was transformed
into pitcher did not possess the attribute ‘pitcher’ before
the pitcher was made.

All substances will become ‘without beginning (defect —
anadi)’ if prior (antecedent) non-existence (pragabhava) is
not accepted.

The absence of which, as a rule, accompanies the
completion of an activity (e.g., making of a jar) is the prior
non-existence (pragabhava).

2. Posterior (emergent) non-existence (pradhvarnisabhava):
The non-existence of the jar, consequent to its destruction
by a pestle is the posterior (emergent) non-existence.

Due to posterior (emergent) non-existence (pradh-
varmsabhava) the effect comes to an end. The collection of
pitcher-pieces signifies the posterior non-existence (pradh-
vamsabhava) of the pitcher which is necessarily destroyed
on therise of the pitcher pieces.

Non-existence of ‘pitcher’ after it is broken is pradh-
varisabhava of the pitcher. The collection of pitcher-pieces
no more possess the attribute ‘pitcher’ after the pitcher
hasbeen broken.

All substances will become ‘without end (defect — ananta)’
if posterior (emergent) non-existence (pradhvarisabhava)
isnot accepted.

The absence of which, as a rule, accompanies the
destruction of an activity (e.g., destruction of a jar) is the
posterior (emergent) non-existence (pradhvanisabhava).

3. Reciprocal non-existence (anyonyabhava or itare-
tarabhava): Reciprocal non-existence is expressed in the
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consciousness ‘thisis not that’.

Reciprocal non-existence implies the non-pervasion of the
nature of a thing in the nature of another thing; for
instance the non-pervasion of the nature of a pitcher in the
nature of a pillar. There is reciprocal non-existence of a
pitcherin apillar, as these exist.

Reciprocal non-existence focuses on the present, i.e., on the
present form of substances. The jar and the board are
mutually non-existent in each other but the possibility of
conversion of one into the other cannot be ruled out. It is
possible that after a jar gets destroyed and takes the form of
clay, the clay then gets transformed into a board at some
point of time.

All substances will become ‘pervading in everything or all-
pervading (defect — sarvatmaka) if reciprocal non-
existence (anyonyabhava or itaretarabhava) is not
accepted.

There is no rule which suggests that either the presence or
absence of reciprocal non-existence (anyonyabhava or
itaretarabhava) will bring about the accomplishment or
destruction of an activity. There is reciprocal non-existence
(anyonyabhava or itaretarabhdava) in water and fire but
thereisnorule that in the absence of water there is fire and
in the presence of water there is destruction of fire.

4. Absolute non-existence (atyantabhdava): Absolute non-
existence is the non-existence of something in a substrate
through the three times (past, present and future). Thus
there is absolute non-existence of colour in air.

Absolute non-existence (atyantabhava) denies the
existence, in all the three times, of an attribute of a
substance in another substance - for instance the animate
nature of the soul (jiva) cannot be found in the non-soul
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(ajiva); never ever can the soul become a non-soul and the
non-soul a soul.

There is absolute non-existence (atyantabhava) between
the soul (jiva) and the matter (pudgala); these two can
never become one in the three times. Soul is existent with
respect to its own characteristic of consciousness but
exhibits absolute non-existence (atyantabhava) with
respect to the inanimate nature of matter. All six
substances (dravya) exhibit absolute non-existence
(atyantabhava) with respect to each other; for example,
there is absolute non-existence (atyantabhava) between
matter (pudgala) and medium of motion (dharma), and
between space (akasa) and the substance of time (kala).
These substances may mingle like milk and water, give
room to others, but still retain their individual identity.

While the time-frame of reciprocal non-existence
(anyonyabhava or itaretarabhava) is the present, that of
absolute non-existence (atyantabhava) is the past, present
and future.

All substances will become ‘devoid of the form of their own
(defect - asvaripa)’ if absolute non-existence (atyan-
tabhava)is not accepted.
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Verse 10

Fault in non-acceptance of prior (antecedent) non-existence
(pragabhava) and posterior (emergent) non-existence
(pradhvamsabhava):
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If prior (antecedent) non-existence (pragabhdava) is not
accepted, a produced entity (for example, a jar or a word) will
become ‘without beginning’ (anadi). If posterior (emergent)
non-existence (pradhvarisabhava) is not accepted, a produced
entity will become ‘without end’ (ananta).
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Fault in non-acceptance of reciprocal non-existence
(anyonyabhava or itaretarabhava) and absolute non-existence
(atyantabhava):

HdicHeh dodeh SACATAZHTThY |
T GHAE T AUEIAd FEAT 1Ll

=g - 9% SME - IIIE 31UEl S - W
AfaeRA T ST A STAFIAE & 7 791 R fhedt &1 st T
T O79 © 98 TUSEY GolcHeh Bl S| G STI=H1E & 7 7
W Th 5 hl T 5 T gra-gr (qRe) Wihd gl 2|
T 8 W frdl off 3 a9 1 a1 95T 9 Fig AR (FHYA)
- S8 9% = €, 3R I% T € - e &l W

If reciprocal non-existence (anyonyabhava or itaretarabhava) is
not accepted, the substance under consideration will become
‘pervading in everything or all-pervading’ (sarvatmaka). If
absolute non-existence (atyantabhava) is not accepted, the
substance will become ‘devoid of the form of its own’ (asvaripa)
and distinction between different substances (e.g., the animate
soul and the inanimate matter) will not be maintained.
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Fault in considering objects of knowledge as having ‘absolute
non-existence’ (abhavaikanta) character - sunyavada:
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If it be accepted that the objects of knowledge have ‘absolute
non-existence’ (abhavaikanata) character and their ‘existence’
(bhava) character is denied, cognition (bodha) and sentence
(vakya) can no longer remain the sources of valid knowledge
(pramana). And in the absence of the sources of valid knowledge
(pramana), how can the proposed thesis (‘absolute non-
existence’ character of an object of knowledge) be established,
and that of the rivals repudiated?
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Fault in accepting both, ‘absolute existence’ (bhavaikanta) and
‘absolute non-existence’ (abhavaikanta), without mutual
dependence:
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Those who are hostile to the doctrine of conditional predications
(syadvada) can also not maintain that the two attributes — viz.
‘absolute existence’ (bhavaikanata) and ‘absolute non-
existence’ (abhavaikanata) — describe but one and the same
phenomenon (i.e., endorsing both one-sided, independent
standpoints — ubhayaikanta), for such a position will be self-
contradictory. And if they maintain that the phenomena are
absolutely indescribable (avacyataikanta) then for them even to
utter the words ‘the phenomenon is indescribable’ is not tenable
asitisirrational.
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Verse 14

Flawless depiction of reality through the ‘seven-nuance system’
(saptabhangti):
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O Lord ! In your reckoning, the object of knowledge is in a way
existing (sat); in a way non-existing (asat); in a way both existing
and non-existing (sat as well as asat — ubhaya); and in a way
indescribable (avaktavya) [further, as a corollary, in a way
existing (sat) and indescribable (avaktavya); in a way non-
existing (asat) and indescribable (avaktavya); and in a way
existing (sat), non-existing (asat), and indescribable
(avaktavya)]. These assertions are made in accordance with the
speaker’s choice of the particular state or mode of the object —
naya.

A thing or object of knowledge has infinite characters (i.e., it is
anekantatmaka); each character can be analyzed and grasped
individually. Each individual character is called a naya. A naya
thus reveals only a part of the totality, and should not be
mistaken for the whole. A synthesis of different viewpoints is
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achieved by the doctrine of conditional predications
(syadvada) wherein every viewpoint is able to retain its
relative importance. Syadvada consists in seven vocal
statements adorned by the qualifying clause ‘in a way’ —syat.

When in regard to a single entity — soul etc. — an enquiry is
made relating to its attribute — existence etc. — with all-round
examination, there is a possibility of seven statements,
adorned with the term ‘quodammodo’l or ‘in a way’ (syat).
This is called the ‘seven-nuance system’ (saptabhangi). It
embraces the seven limbs (saptabharnga) of assertion, the one-
sided but relative method of comprehension (rnaya), and also
the acceptance and rejection of the assertion.

Syadvada, which literally signifies assertion of
possibilities, seeks to ascertain the meaning of things from all
possible standpoints. Its chief merit is the anekanta, or many-
sided view of logic. This, it would be seen at once, is most
necessary in order to acquire full knowledge about anything.

Things are neither existent nor non-existent absolutely.
Two seemingly contrary statements may be found to be both
true if we take the trouble of finding out the two points of view
from which the statements are made. For example, a man may
be a father with reference to his son, and he may be a son with
reference to his father. Now it is a fact that he can be a son and a
father at one and the same time. A thing may be said to be
existent in a way and to be non-existent in another way, and so
forth. Syadvada examines things from seven points of view,
hence the doctrine is also called saptabharngi naya (sevenfold
method of relative comprehension). It is stated as follows:

1. The Latin word quodammodo has many meanings, mainly: ‘in a
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. Wﬂfﬁ@(sydd—asti—eva)
In a way it simply is; this is the first ‘nuance’, with the
notion of affirmation.

. g A& WA (syad-nasti-eva)
In a way it simply is not; this is the second ‘nuance’, with
the notion of negation.

. I} 319k T (syad-avaktavya-eva)
In a way it is simply indescribable; this is the third

‘nuance’, with the notion of simultaneous affirmation and
negation.

EEESIEY e =1 @ (. syad-asti-nasti-eva)

In a way it simply is, in a way it simply is not; this is the
fourth ‘nuance’, with the notion of successive affirmation
and negation.

I A g T (sydd-asti-avaktavya-eva)

In a way it simply is, in a way it is simply indescribable; this
is the fifth ‘nuance’, with the notion of affirmation and the
notion of simultaneous affirmation and negation.

T1E_ A $Teekded U (syad-nasti-avaktavya-eva)

In a way it simply is not, in a way it is simply indescribable;
this is the sixth ‘nuance’, with the notion of negation and
the notion of simultaneous affirmation and negation.

1 & T ATKISA W (sydd-asti-nasti-avaktavya-eva)
In a way it simply is, in a way it simply is not, in a way it is
simply indescribable; this is the seventh ‘nuance’, with the
successive notions of affirmation and negation, and the
notion of simultaneous affirmation and negation.
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The primary modes of predication are three — syad-asti,
syad-nasti and syad-avaktavya; the other four are obtained by
combining these three.

The phrase ‘in a way’ (syat) declares the standpoint of
expression — affirmation with regard to own substance
(dravya), place (ksetra), time (kala), and being (bhava), and
negation with regard to other substance (dravya), place
(ksetra), time (kala), and being (bhava). Thus, for a ‘jar’, in
regard to substance (dravya) — earthen, it simply is; wooden, it
simply is not. In regard to place (ksetra) — room, it simply is;
terrace, it simply is not. In regard to time (kala) — summer, it
simply is; winter, it simply is not. In regard to being (bhava) —
brown, it simply is; white, it simply is not. And the word
‘simply’ has been inserted for the purpose of excluding a sense
not approved by the ‘nuance’; for avoidance of a meaning not
intended. The phrase ‘in a way’ is used to declare that the ‘jar’
exists in regard to its own substance etc. and not also in regard
to other substance etc. Even where the phrase is not employed,
the meaning is conceived by knowers of it in all cases from the
sense; just as the word eva, having the purpose of cutting off
the non-application.

The seven modes of predication may be obtained in the case
of pairs of opposite attributes like eternal and non-eternal, one
and many, and universal and particular. These pairs of
opposites can very well be predicated of every attribute of
reality. In the case of contradictory propositions, we have two
opposite aspects of reality, both valid, serving as the basis of the
propositions. Hence there is neither doubt nor confusion; each
assertion is definite and clear.

To the existence of an entity non-existence is
indispensable; and to its non-existence the former. And the
primariness and secondariness of the two depends on the
standpoint or intent.
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When a single entity is designated by the two attributes,
existence and non-existence, applied simultaneously as
primary, from the impossibility of such a word, the entity is
indescribable. The pair of qualities, existence and non-
existence, cannot be stated together, as one thing, by the term
‘existent’ because that is incompetent for the expression of
non-existence. Similarly, the term ‘non-existent’ cannot be
used because that is incompetent for the expression of
existence. Nor can a single conventional term express that
since it can cause presentation of things only in succession.
From lack of all forms of expression the entity is indescribable,
but it stands out — overpowered by simultaneous existence and
non-existence, both applied as primary. It is not in every way
indescribable because of the consequence that it would then be
undenotable even by the word ‘indescribable’. It only refers to
the impossibility of finding an idea which could include both,
the thesis and the antithesis, at the same time.

The remaining three are easily understood.

That the complex nature of a real object or dravya is amenable
to description by the seven and only seven propositions is made
clear by Acarya Kundakunda in Paricastikaya-Sara:

Tom atfeer tfeer g9 st Uil & Afved |
T g GONT ACHAHUT WAl 111

According as dravya is viewed from different aspects of
reasoning it may be described by the following proposi-
tions: 1) in a way it is; 2) in a way it is not; 3) in a way it is
both (is and is not); 4) in a way it is indescribable; 5) in a
way it is and is indescribable; 6) in a way it is not and is
indescribable; and 7) in a way it is and is not and is inde-
scribable.
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The first two standpoints of saptabhangi — affirmation and
negation:
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O Lord ! Who will not agree that the objects of knowledge exhibit
the quality of existence (satz) with regard to their own-
quaternion (svacatustaya) [own-substance (svadravya), own-
place (svaksetra), own-time (svakala), and own-being
(svabhava)], and the quality of non-existence (asat) with regard
to other-quaternion (paracatustaya) [other-substance
(paradravya), other-place (paraksetra), other-time (parakala),
and other-being (parabhava)]? Without such a method of
analysis of reality, no object of interest can be systematically
established.

The positive predicate refers to the object’s own-quaternion
(svacatustaya) and the negative predicate refers to other-
quaternion (paracatustaya). Consider this: ‘as per the
scripture, consciousness (upayoga) is the own-being
(svabhava) of the soul (jiva).” The positive predicate will be:
‘the soul is existent (sat) with regard to consciousness
(upayoga) which is its own-being (svabhava).” The negative
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predicate will be: ‘the soul is non-existent (asat) with regard to
non-consciousness (anupayoga) which is its other-being
(parabhava).’

As another illustration, the world is eternal with regard to
its substance (dravya); it is non-eternal with regard to the
forms (paryaya) of substances that are seen one day and gone
the next.

If the object be considered existent (sat) with regard to its
other-quaternion too, the difference between an animate
object (jiva - soul) and an inanimate object (gjiva - non-soul,
matter) will vanish. If the object be considered non-existent
(asat) with regard to its own-quaternion too, everything will
become null and void (Sinya).
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Successive affirmation and negation (ubhaya), simultaneous
affirmation and negation (avaktavya), and the remaining three
limbs of saptabhangt:
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An object can exhibit, in a way, the dual character of existence as
well as non-existence (sat and asat — ubhaya) when asserted
successively in regard to the elements of the quaternion; the
same character (existence as well as non-existence), when
asserted simultaneously, leads to a proposition that is
indescribable (avaktavya) due to the limitation of our
expression. The remaining three forms of assertion [existing
(sat) and indescribable (avaktavya); non-existing (asat) and
indescribable (avaktavya); and existing (sat), non-existing
(asat), and indescribable (avaktavya)] arise from their own
causes depending on the particular state or mode of the object —
naya.

When the object is seen successively from the two points of
view — substance (dravya) and form (paryaya) — there is simple
summing up only of the results. We can assert, without fear of
contradiction, that soul is both eternal and non-eternal. It is
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eternal from the substance (dravya) point of view and non-
eternal from the form (paryaya) point of view.

When we think of the object from both the substance
(dravya) and the form (paryaya) points of view simultaneously,
it presents existence as well as non-existence at once, and as
there is no word in our language except indescribability that
can represent the idea that arises in the mind at that time, we
express this by the word ‘indescribable’ (avaktavya).
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Existence has invariable togetherness (avinabhava) with non-
existence:
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Existence (astitva), being a qualifying attribute (visesana) of an
entity (dharmi), has invariable togetherness (avinabhava) with
its opposite, non-existence (nastitva). It is like presence-in-
homologue (sadharmya), a qualifying attribute (visesana) of the
middle term (hetu), will have invariable togetherness
(avinabhava) with its opposite, absence-in-heterologue
(vaidharmya), used to highlight distinction (vyatireka).

The middle term (hetu) has both — the association (anvaya) and
the distinction (vyatireka) — with the major term (sadhya).
Association (anvaya) establishes the homogeneousness
(sadharmya), and distinction (vyatireka) the hetero-
genousness (vaidharmya) with the major term (sadhya).

Association (anvaya) establishes the logical connection
(vyapti) by positivity: “The hill is full of fire (major term)
because it is full of smoke (middle term), as a kitchen,” — the
presence of the major term (sadhya) is attended by the
presence of the middle term (hetu or sadhana) — presence-in-
homologue (sadharmya,).
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Distinction (vyatireka) establishes the logical connection
by contrariety: “The hill has no smoke (major term) because it
has no fire (middle term), as a lake,” — the absence of the major
term (sadhya) is attended by the absence of the middle term
(hetu or sadhana) — absence-in-heterologue (vaidharmya).

Homogeneousness (sadharmya) and heterogeneousness
(vaidharmya) are relative to each other and always go together.
The middle term (hetw) is qualified by both —homogeneousness
(sadharmya) and heterogeneousness (vaidharmya).

Smoke has invariable togetherness (avinabhava) with fire:
smoke means existence of fire, and there is no smoke without
fire. Fire, on the other hand, has no invariable togetherness
(avinabhava) with smoke as there can be fire without smoke. It
cannot be said that fire must have smoke, and that without
smoke thereis no fire.

But existence and non-existence have mutual (ubhaya)
invariable togetherness (avinabhdava); non-existence is always
accompanied by existence and existence is always accompanied
by non-existence. This is because existence and non-existence,
both, are qualifying attributes (visesana) of the same
substratum, i.e., the entity (dharmi).
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Non-existence has invariable togetherness (avinabhava) with
existence:
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Non-existence (nastitva), being a qualifying attribute (visesana)
of the entity (dharmi), has invariable togetherness (avinabhava)
with its opposite, existence (astitva). It is like absence-in-
heterologue (vaidharmya), a qualifying attribute (visesana) of
the middle term (hetu), will have invariable togetherness
(avinabhava) with its opposite, presence-in-homologue
(sadharmya), used to highlight association (anvaya).
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An entity, expressible by word, possesses both the characters -
existence and non-existence:
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The entity qualified (visesya), being expressible by word, must
possess the characters existence (astitiva or vidheya -
affirmative) as well as non-existence (nastitva or pratisedhya —
negative). This is akin to the fact that depending on what is to be
proved of the major term (sadhya), a reason can be a legitimate
middle term (hetu) and also not a legitimate middle term (ahetw).

When the hill is full of fire, smoke is a hetu, able to establish the
particular attribute of the sadhya. But when the hill is full of
snow, smoke is an ahetu, unable to establish the particular
attribute of the sadhya. Thus, smoke has both the attributes —
hetu and ahetu — depending on the attribute of the major term
(sadhya) under consideration.

In the same way, an entity, expressible by word, possesses
both the characters — existence and non-existence — depending
on the point of view. Existence is from one point of view
(substance — dravya), and non-existence from another point of
view (mode — paryaya). Existence and non-existence are the
qualifying attributes (visesana) of the entity qualified (visesya).
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The remaining nuances (limbs) of saptabhaingi also fit
appropriately in the naya scheme:
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The remaining nuances of saptabhangi - simultaneous
affirmation and negation (indescribability); affirmation and
indescribability; negation and indescribability; and affirmation,
negation and indescribability — should also be understood in
respect of appropriate state or mode of the object (naya). O Lord
of the Sages ! There are no contradictions in your doctrine [of
non-absolutism (anekantavada)].

It has been established that existence is not contradictory to
non-existence and existence as well as non-existence are
possible in a single entity. In the same manner, indescribability
also, consisting of simultaneous affirmation and negation, has
no mutual contradiction. The whole seven-nuance view, a
combination of the triad of nuances defined as existence, non-
existence, and indescribability, has no contradictions
whatsoever when viewed in light of the doctrine of non-
absolutism (anekantavada).

How is the association of these seemingly contradictory
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attributes — existence and non-existence, one and many,
eternal and non-eternal, universality and particularity, etc. —
possible in a single entity? This is possible when the statement
is conditioned by differences of conditions — delimitants or
part-aspects. Non-existence in existent things is not
contradictory when conditioned by differences of conditions.
In the same way, existence and indescribability are not
contradictory. Existence does not occur with avoidance of non-
existence, nor does non-existence occur with avoidance of
existence. Contradiction would be if existence and non-
existence were to be with one (same) condition. Existence has
one condition, and non-existence another. Existence is with
respect to own form and non-existence with respect to the form
of another.
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Relative existence of both, affirmation and negation, make it
possible for an object to perform activity:
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An object (artha) which is either absolutely existent (affirmation
—sat, vidhi) or absolutely non-existent (negation —asat, nisedha)
is incapable of performing activity (artha-kriya); only with the
relative presence of both, existence and non-existence, it
becomes capable of performing activity. It is not possible for an
absolutely existent or absolutely non-existent object to perform
activity even on the availability of appropriate extrinsic and
intrinsic causes.

The activity of an object is called the artha-kriya. The loss of its
previous form and emergence of the new form, together, is
called the parinama. The artha-kriya is possible only in objects
which exhibit both, the general (samanya — dravya) as well as
particular (visesa — paryaya), attributes. It cannot exist only in
dravya or only in parydya. An object must have both, the
general as well as the particular attributes; without dravya
there is no paryaya and without paryaya there is no dravya.
Without any of these two, the object becomes a non-object
(avastu) and hence not a subject of valid knowledge (pramana).

42



Verse 22

Each attribute of the entity is different from the other; the point
of view determines the primary or secondary nature of the
attribute:
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Each individual attribute (dharma) of an entity (dharmi),
having innumerable attributes, carries with it a particular
meaning. When one attribute is treated as the primary
attribute, the other attributes stay in the background as the
secondary attributes.

Objects possess innumerable attributes and may be conceived
from as many points of view; i.e., objects truly are subject to all-
sided knowledge (possible only in omniscience). What is not
composed of innumerable attributes, in the sphere of the three
times, is also not existent, like a sky-flower. To comprehend the
object from one particular standpoint is the scope of naya (the
one-sided method of comprehension). Naya comprehends one
specific attribute of the object but pramana comprehends the
object in its fullness. Pramana does not make a distinction
between substance and its attributes but it grasps the object in
its entirety. But naya looks at the object from a particular point
of view and gives emphasis to a particular aspect of the object.

Both pramana and naya are forms of knowledge; pramana
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is sakaladesa — comprehensive and absolute, and naya is
vikaladesa — partial and relative. A naya looks at the object
from a particular point of view and presents the picture of it in
relation to that view; the awareness of other aspects is in the
background and not ignored.

A naya is neither pramana nor apramana (not pramana). It
is a part of pramana. A drop of water of the ocean cannot be
considered the ocean nor the non-ocean; it is a part of the
ocean. Similarly, a soldier is neither an army, nor a non-army;
but a part of the army. The same argument goes with naya. A
naya is a partial presentation of the nature of the object, while
pramana is comprehensive in its presentation. A naya does
neither give false knowledge nor does it deny the existence of
other aspects of knowledge. There are as many naya as there
are points of view.
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The seven-nuance system (saptabhangi) should also be applied in
case of other duals like one and many:
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Those proficient in the scheme of the naya (viewing an object
from a particular point of view) should apply the seven-nuance-
system (saptabhangi) to other dual attributes like one (eka) and
many (aneka).

Objects of knowledge exhibit the quality of one (eka) as well as
the quality of many (aneka). Oneness (ekatva), being a
qualifying attribute (visesana) of an entity (dharmi), has
invariable togetherness (avinabhava) with manyness
(anekatva). Manyness (anekatva), being a qualifying attribute
(visesana) of the entity (dharmi), has invariable togetherness
(avinabhava) with oneness (ekatva). An object can exhibit, in a
way, the dual character of oneness (ekatva) as well as manyness
(anekatva) when asserted successively in regard to the
elements of the quaternion; the same character (oneness as
well as manyness), when asserted simultaneously, leads to a
proposition that is indescribable (avaktavya) due to the
limitation of our expression. The remaining three forms of
assertion [oneness (ekatva) and indescribable; manyness
(anekatva) and indescribable; and oneness (ekatva), manyness
(anekatva), and indescribable)] arise from their own causes
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depending on the particular state or mode of the object —naya.

The naya scheme, applied to a pitcher: the pitcher is, in a
way, one (as a substance), and also, in a way, many (as modes).
The substance of clay runs through all its modes but the modes
keep on changing due to origination and destruction.
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Fault in the doctrine of absolute non-dualism (advaita-ekanta):
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The doctrine of absolute non-dualism (advaita-ekanta) suffers
from contradiction as it denies the duality of factors-of-action
(karaka) and action (kriya), as ascertained directly by cognition;
it is not possible for an object to get produced out of itself.

In this verse we come to the Advaita-Vedanta doctrine which
holds that Brahma, often described as ‘Existence-Thought-
Bliss’ (sat-cid-ananda) is the sole reality, the world being a
product of illusion (maya) or ignorance (avidya). All different
things are manifestations of Brahma; only the one eternally
undivided Brahma exists. The doctrine justifies an ultimate
non-reality of the world of things (vastu-praparca) found in the
triple universe as being appearance (pratibhasa) through the
power of illusion (maya) or ignorance (avidya).

Factors-of-action (karaka) comprise the doer (karta), the
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activity (karma) and the instrument (karana) etc. Action
(kriya) consists in changes that are termed as coming and
going, motion and stillness, origination and destruction, eating
and drinking, contraction and expansion etc.

Duality between the factors-of-action (karaka) and the
action (kriya) is seen in everyday experience. This universally
observable cognition goes against the doctrine of absolute non-
dualism (advaita-ekanta).

Without the instrumentality of the factors-of-action
(karaka) and the action (kriya), it is also not possible to account
for the production of an absolutely non-dualistic object; it can
certainly not get produced by itself.

If illusion (maya) is something ‘existent’, distinct from
Self-Brahma, then reality is established as dual, setting an axe
at the root of the Advaita doctrine. If illusion (maya) is
something ‘non-existent’ but capable of producing effects,
there is contradiction within own statement, as in the phrase ‘a
barren mother’. A woman who gives birth to a child is a mother
and barren is the opposite thereof; if mother, how barren?

Acarya Amrtcandra’s commentary on Acarya Kundakunda’s
Pravacanasaral, explains the sixfold factors-of-action
(karaka) from the empirical as well as the transcendental
points of view:

Factors-of-action (karaka) are of six kinds: 1) the doer
(karta), 2) the activity (karma), 3) the instrument (karana), 4)
the bestowal (sampradana), 5) the dislodgement (apadana),
and the substratum (adhikarana). Each of these is of two
kinds: empirical sixfold factors-of-action (vyavahara
satkaraka) and transcendental sixfold factors-of-action

1. See . HAE@ (fa. €. 1969), sincpesq-aramafaiiad:
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Verse 24

(niscaya satkaraka). When the accomplishment of work is
through external instrumental causes (nimitta karana) it is
the empirical sixfold factors-of-action (vyavahara satkaraka)
and when the accomplishment of work is for the self, in the self,
through the self as the material cause (upadana karana), it is
the transcendental sixfold factors-of-action (niscaya
satkaraka). The empirical sixfold factors-of-action (vyavahara
satkaraka) is based on what is called as upacara asadbhita
naya and, therefore, untrue; the transcendental sixfold
factors-of-action (niscaya satkaraka) is based on the self and,
therefore, true. Since every substance (dravya) is independent
and is not a cause of either the creation or the destruction of
other substances, the empirical sixfold factors-of-action
(vyavahara satkaraka) is untrue. And since the transcendental
sixfold factors-of-action (niscaya satkaraka) accomplishes the
work of the self, in the self, through the self, it is true.

An illustration of the empirical sixfold factors-of-action
(vyavahara satkaraka) can be as under: the independent
performer of the activity, the potter, is the doer (karta); the
work that is being performed, the making of the pot, is the
activity (karma); the tool used for the performance of the
action — the wheel - is the instrument (karana); the end-use of
the work performed — the storage vessel — is the bestowal
(sampradana); the change of mode from one state to the other,
from clay to pot, is the dislodgement (apaddna); and the
bedrock of activity, the clay, is the substratum (adhikarana). In
this case, the doer (karta), the activity (karma), the instrument
(karana), the bestowal (sampradana), the dislodgement
(apadana), and the substratum (adhikarana) are different
entities and, therefore, the empirical sixfold factors-of-action
(vyavahara satkaraka) is established only from empirical point
of view and not true.

The transcendental sixfold factors-of-action (niscaya
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satkaraka) takes place in the self and, therefore, true. The soul
established in its Pure Self (through suddhopayoga) attains
omniscience (kevalajiiana) without the help of or reliance on
any outside agency (such a soul is appropriately termed self-
dependent or svayambhii). Intrinsically possessed of infinite
knowledge and energy, the soul, depending on self, performs
the activity of attaining its infinite knowledge-character and,
therefore, the soul is the doer (karta). The soul’s concentration
on its own knowledge-character is the activity; the soul,
therefore, is the activity (karma). Through its own knowledge-
character the soul attains omniscience and, therefore, the soul
is the instrument (karana). The soul engrossed in pure
consciousness imparts pure consciousness to self; the soul,
therefore, is the bestowal (sampradana). As the soul gets
established in its pure nature at the same time destruction of
impure subsidential knowledge etc. takes place and, therefore,
the soul is the dislodgement (apadana). The attributes of
infinite knowledge and energy are manifested in the soul itself;
the soul, therefore, is the substratum (adhikarana). This way,
from the transcendental point of view, the soul itself, without
the help of others, is the sixfold factors-of-action (niscaya
satkaraka) in the attainment of omniscience through pure
concentration (Suddhopayoga,).
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Absolute non-dualism cannot explain dualities like virtuous and
wicked activities, and their fruits like merit and demerit:
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(If this doctrine of absolute non-dualism (advaita-ekanta) be
accepted —) There will be no duality of activities (karma) —
virtuous (Subha) and wicked (asubha), of fruits of activities
(phala) — merit (punya) and demerit (papa), of abodes of
existence (loka) — this world (ihaloka) and the other world

(paraloka), of knowledge (vidya) and ignorance (avidya), and of
bondage (bandha) and liberation (moksa,).

The duals which are mentioned in the above verse negate the
doctrine of absolute non-dualism.

The doctrine of non-dualism (advaita) itself expounds
dualism as in the two statements, ‘All this is the primeval
Person’, and ‘All this surely in truth is Brahman’. So, even the
scripture does not establish non-dualism.

Non acceptance of one component of any of these duals
entails the negation of the other component too since one
cannot exist without the other. An entity defined as a non-dual
Person in the doctrine is not within the range of
demonstration.
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There is obvious contradiction if non-dualism is established with
the help of a middle term (hetu):
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If we undertake to establish this doctrine of absolute non-
dualism (advaita-ekanta) with the help of the middle term (hetw)
[also called reason (sadhana) or mark (liniga)], there is bound to
be duality because the middle term (hetu) will have a predicate —
the major term (sadhya or lingi). If it be established without the
help of the middle term (hefu) by mere speech, in that case, can
the contrary view (absolute dualism) too not be established by
mere speech?

The minor term, locus or abode (paksa) is that with which the
reason or middle term (hetu) is connected, and whose
connection with the major term (sadhya) is to be proved. The
minor term (paksa) is related to the major term (sadhya)
through their common relation to the middle term (hetu). In a
proposition (pratijiia) the subject is the minor term (paksa),
and the predicate the major term (sadhya or lingt).

In an inference for the sake of others, the minor term
(paksa), etc., must be explicitly set forth. The following is an
inference for the sake of others:

1. This hill (minor term) is full of fire (major term). —
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pratijiia : proposition; statement of that which is to
be proved.

2. Because it is full of smoke (middle term). — hetu :
statement of reason.

3. Whatever is full of smoke is full of fire, as a kitchen. —
drstanta or udaharana : statement of a general rule
supported by an example.

4. So is this hill full of smoke. upanaya : application of
the rule to this case.

5. Therefore the hill is full of fire. nigamana :
conclusion.

The hetu or the reason consists in the statement of the
mark or the sign (liriga) which being present in the subject or
the minor term (paksa) suggests that the latter possesses a
certain property predicated of it. It is the assertion of the
middle term (hetu) by which the relation or not of the minor
term (paksa) to the major term (sadhya) is known. While the
proposition.

There is inseparable connection (vyapti) between the major
term (sadhya) and the middle term (hetu). In other words,
there is inseparable presence of one thing in another, e.g., no
smoke without fire. Absolute non-dualism loses its essential
characteristic the instant a middle term is employed to
establish it as there is inseparable connection between the
major term (sadhya) and the middle term (hetw). If from the
middle term (hetu) there should be establishment of non-
duality, there would be duality of the middle and major terms.
If non-duality is established without the middle term why not
establish it by mere speech? And, if established by mere speech,
without the middle term, there is no problem in establishing its
opposite too, i.e., dualism, likewise.

53



Aptamimdn'wd

Non-dualism is inseparably connected (avinabhavi) with dualism:
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As there can be no non-reason (ahetu) without the presence of a
middle term or reason (hetw), similarly there can be no non-
dualism (advaita) without the presence of dualism (dvaita). The
denial of a word-denoted-entity (sarny7ii) is nowhere seen
without the real existence of the thing that is used for denial.

The existence of a reason (hetu) is necessarily accompanied by
the existence of a non-reason (ahetu). Smoke is a reason (hetu)
for establishing the existence of fire but a non-reason (ahetu)
for establishing the existence of water. Also, for establishing
the existence of fire, smoke is a reason (hetu) and water is a
non-reason (ahetu).

The word dualism (dvaita), which is countered or denied by
non-dualism (advaita), must have real connotation to be able
to fit the task. Even when we express non-existence with the
phrase ‘sky-flower’ it clearly connotes the existence of the
entity ‘flower’.
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The doctrine of ‘absolute separateness’ is faulted:
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If one maintains that objects are possessed of the character
‘absolute separateness’ (prthaktva-ekanta) — declaring every
object as absolutely different from all other — the question arises
as to whether, in light of the character of absolute separateness,
the substance and its qualities are considered non-separate or
separate. If these be held as non-separate then the character of
absolute separateness gets repudiated. If these be held as
separate then too the character of absolute separateness cannot
be maintained since such so-called ‘separate’ qualities are seen
toreside in many objects making them ‘non-separate’.
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If oneness (ekatva) is denied absolutely, phenomena like series of
successive events (santana) become untenable:
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If the reality of oneness (ekatva) — different units of a substance
forming a composite —is absolutely denied (and thus subscribing
to the doctrine of absolute separateness) then authentic
phenomena like series of successive events (santana), aggregate
of qualities in a single object (samudaya), similarity between two
objects (sadharmya), and birth following death or trans-
migration (pretyabhava), would become untenable.

The Buddhists do not accept oneness (ekatva) — they subscribe
to the doctrine of momentariness (ksanikatva) — but believe in
the four phenomena mentioned in the verse.

The term ‘series of successive events’ (santdna) is used by
the Buddhist maintainers of momentariness to account for the
continuity constituting the substance. However, just as the
tree has no existence without the root, the above mentioned
four phenomena cannot exist without accepting the reality of
oneness (ekatva).
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Fault in considering the knowledge (jiiana) as absolutely different
from the object of knowledge (jiieya):
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If the knowledge or cognition (j7iana) be considered absolutely
different, even in terms of its nature of ‘being’ (sat), from the
object of knowledge (jiieya) then both, the knowledge (jiiana)
and the object of knowledge (jiieya) turn out to be ‘non-beings’
(asat); the knowledge (jiiana) becomes a ‘non-being’ being
different from the object of knowledge (j7ieya) which is accepted
to be a ‘being’ (sat), and without the instrument of knowledge
(jiiana) the object of knowledge (jieya) too becomes a ‘non-being’
(asat). O Lord ! In the absence of knowledge (jiiana) how can the
existence of any external or internal objects of knowledge (jiieya)
be proved by those opposed to your views?
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Fault in considering words as capable of describing only the
general (samanya) attributes of a substance:
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In the doctrine of others, words can describe only the general
(samanya) attributes of a substance and not the specific (visesa)
attributes. [In the absence of the specific (visesa) attributes, the
general (samanya) attributes too become nonentity; therefore,
words, which can describe only the nonentity, too become
nonentity.] Upon accepting the general (samanya) attributes as
nonentity, all words become false.

Just as the two mutually supportive causes, the substantial
cause (upadana karta) and the instrumental cause (nimitta
karta), result in the accomplishment of the desired objective, in
the same way, two kinds of attributes in a substance — general
(samanya) and specific (visesa) — ascertain its particular
characteristic (naya) depending on what is kept as the primary
consideration for the moment while keeping the other
attributes in the background, not negating their existence in
any way.

All objects have two kinds of qualities — the general
(samanya), and the specific (visesa). The general qualities
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express the genus (jati) or the general attributes, and the
specific qualities describe the constantly changing conditions
or modes. In a hundred pitchers, the general quality is their
jar-ness, and the specific quality is their individual size, shape
or mark.

Dravya refers to a general rule or conformity. That which
has the dravya as the object is the general standpoint
(dravyarthika naya). Paryaya means particular, an exception
or exclusion. That which has the paryaya as the object is the
standpoint of modifications (paryayarthika naya). Whatever
condition or form a substance takes, that condition or form is
called a mode. Modes partake of the nature of substance, and
are not found without the substance.
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Fault in accepting both, absolute ‘non-dualism’ (advaita-ekanta)
and absolute ‘separateness’ (prthaktva-ekanta), without mutual
dependence:
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(Upon realization of the flaws of the two views individually -)
The enemies of your doctrine of syadvada can also not maintain
that the two views —viz. ‘absolute non-dualism’ (advaita-ekanta)
and ‘absolute separateness’ (prthaktva-ekanta) — describe one
and the same phenomenon,; it is impossible since the two views
are self-contradictory (like ‘the child of a barren woman’). If
(upon realization of the flaw of this position) they proclaim that
the phenomenon is absolutely indescribable (avacyataikanta)
then, having described reality as ‘indescribable’, it becomes
describable and their stand gets refuted (only a non-reality can
be said to be indescribable). (Syadvada characterizes a
phenomenon as ‘indescribable’ only in the sense of
inexpressibility of the state of simultaneous affirmation and
denial of the proposition; the phenomenon is a reality but due to
the limitation of the language it cannot be expressed.)
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Verse 33

With mutual dependence, separateness (prthaktva) and non-
dualism or oneness (ekatva), become reality:

MUY YT A gIRAA: |
A gored o WU WIEH e 1330
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Considered independent of each other, the two views of
separateness (prthaktva) and non-dualism or oneness (ekatva)
become fictitious or non-reality. [Separateness (prthaktva)
becomes a non-reality without it being considered in relation to
non-dualism (ekatva), and non-dualism becomes a non-reality
without it being considered in relation to separateness
(prthaktva)]. In fact, an object is characterized by oneness as well
as separateness just as a single reason (sadhana, hetu) is
characterized by one as well as many attributes.

The reason or middle term (sadhana, hetu) is defined as that
which cannot exist except in connection with that which is to
be proved, the major term (sadhya). Thus, it has invariable
togetherness (avinabhava) with the major term (sadhya). But
it has other attributes too. Consider this: “This hill (minor
term, locus or abode — paksa) is full of fire (major term —
sadhya) because it is full of smoke (middle term or reason —
sadhana or hetu), as in the kitchen (homogeneous example —
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sapaksa)”. Here smoke (hetu) exists in relation to the hill -
paksa-dharmatva —and it also exists in relation to the kitchen —
sapaksa-sattva. Consider another example where the absence
of the major term (sadhya) is established by the absence of the
middle term (hetw): “This hill (minor term, locus or abode —
paksa) has no fire (major term — sadhya) because it has no
smoke (middle term or reason —sadhana or hetu), asin the lake
(heterogeneous example — vipaksa)”. Here smoke (hetu) does
not exist in relation to the lake (vipaksa-vyavrtti).

According to Buddhist logicians, the true hetu should possess
the following three characteristics:

i) it shouldbe presentinthepaksa,

ii) it should also exist in the sapaksa, and

iii) it should not be found in the vipaksa.

The paksa has already been explained to mean the sadhya
and its abode, the dharmi; but sapaksa is the place where the
sadhana and sadhya are known to abide in some already
familiar instance, while vipaksa embraces all other places
where the very possibility of the existence of the sadhya is
counter-indicated.

Illustration:

This hill (paksa) is full of fire, because it is full of smoke;

Whatever is full of smoke is full of fire, as a kitchen

(sapaksa);

Whatever is not full of fire is also not full of smoke, as a

pond (vipaksa).

Excerpted from:
Jain, Champat Rai (1916),
“Nyaya — The Science of Thought”, p. 50.
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Verse 34

Flawless establishment of separateness (prthaktva) as well as
non-dualism or oneness (ekatva) in an entity:

HAMH, G gergeaiaded: |
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With reference to the attribute of universal character of ‘being
or existence’ (sat, astitva) all substances exhibit oneness or unity
while with reference to their specific root-substance etc.
[substance (dravya), place (ksetra), time (kala) and
manifestation (bhava)] these exhibit separateness or
distinction; this is just as a specific reason (sadhana, hetu) is one
when it is employed in entirety and many when its divisions are
emphasized by the speaker.

Reason (sadhana, hetu) is one but when employed in an
inference (anumana) it can be used in two ways: as an agent
(karaka - that from which a thing is made, like clay from which
a pitcher is made), or as a source of knowledge (jiiapaka — that
which makes a thing known, like smoke leading to the
knowledge of fire). Reason (hetu) can also be classified as
exhibiting paksa-dharmatva, sapaksa-sattva or vipaksa-
vyavrtti depending on the intention of the speaker (see
explanatory note— Verse 33).
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Only the ‘existent’ (sat) forms the subject of expression or
no-expression:
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The object of knowledge possesses infinite attributes and the
speaker expresses a distinguishing attribute while choosing not
to express other attributes; he does not speak of an attribute
that is non-existent (like kharavisana - the ‘horns of a hare’, or
gaganakusuma —the ‘sky-flower’).
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Verse 36

Both unity (abheda, ekatva) and diversity (bheda, prthaktva) can
coexist in a single substance:

THTOTRT Sl YeT9er =T Hedt |
AEHATSTIGGT o UTEATSaeraT 13§ 1
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Being objects of valid knowledge (pramana) both, unity (abheda,
ekatva, advaita) and diversity (bheda, prthaktva), in a single
substance are real, and not imaginary. Depending on the
speaker’s intention, these become primary or secondary,
without there being any conflict in their coexistence in the same
substance.
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Section 3

T ufe

Fault in accepting the objects of knowledge as absolutely
permanent (rityatva-ekanta):

fracerraugrstt fafsrar A= |
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If the objects of knowledge are supposed to be absolutely
permanent (nityatva-ekanta) then there cannot be any
modifications in them; when already there is the absence of the
agent (karaka) for a modification how can one have the
possibility of a valid source of knowledge (pramana) and its fruit
(pramana-phalai.e., correct notion —pramiti)?

Only an object which has general (samanya — dravya) as well as
particular (visesa — paryaya) attributes can be the subject of
knowledge. The general (dravya) without its modification
(paryaya) and modification (paryaya) without its general
(dravya) cannot be the subject of valid knowledge; only their
combination can be the subject of valid knowledge.

The conception of prama or valid knowledge implies three
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necessary factors, namely the subject of knowledge (pramata),
the object of knowledge (prameya) and the method of
knowledge (pramana).

The subject (pramata) and the object (prameya) are strictly
correlative factors involved in all knowledge. They are
distinguishable, no doubt, as the knower and the known, but
not separable in any act of knowledge.

All true knowledge must be connected with some method of
knowledge. In Western philosophy it is customary to analyze
the knowledge-relation into the three factors of subject, object
and process of knowledge. These correspond respectively to
pramata, prameya and prama in Indian philosophy.

What is the fruit of pramana — pramana-phala or pramiti?
The aim of pramana is to make the object of knowledge clear. It
is toilluminate the object. Most importantly, pramana removes
ignorance and enables one to make distinction between what is
true and what is false and between what needs to be accepted
and what needs to be discarded. The Omniscient, however, who
enjoys infinite knowledge and bliss, has complete detachment
for the worldly objects of knowledge.
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Verse 38

No modification is possible if the source of knowledge (pramana)
and the agent (karaka) are considered absolutely permanent:

YHTUTehRehediad e ofafgaread |
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[It is held (by the Samkhya system) that although unmanifest
(avyakta) causes (karana) — source of knowledge (pramana) and
agent (karaka) — are absolutely permanent but the manifest
(vyakta) effects (karya) — like the Great or Intellect (Mahat or
Buddhi) and its consequence the I-ness or Ego (Ahariikara) — are
non-permanent and, therefore, transformation is possible -] It is
held that just as sense-organs reveal an object, manifest (vyakta)
objects are revealed by the source of knowledge (pramana) and
the agent (karaka). But when both, the source of knowledge
(pramana) and the agent (karaka), considered absolutely
permanent, are employed to make a non-manifest (avyakta) into
a manifest (vyakta), what kind of modification could be
predicated? O Lord ! There is no possibility of any modification
taking place outside your doctrine of manifold points of view.

Note: In absolute permanence, manifestation of any kind is not
possible; there must be some change of mode to warrant
manifestation.
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The main tenets of the Sarhkhya system are:
1. Dualism of (a) entirely inactive Spirit (Purusa) or
Intelligence (Cit) and (b) a material, non-intelligent
nature (Prakrti) of triple constitution, from which
emerges, and into which is dissolved, the entire universe
of things experienced.
2. An evolution of Prakrti in the presence of Spirit by
stages of which the first is an instrument of determinate
awareness (Buddhi, Reason), and the second a
simultaneous origination of Egoity (Ahariikara, principle
of individuality) and of Sense-faculties. Thence come the
essences of the Five Elements and through their
composition the gross material elements and the general
physical universe.
3. An unreal connection of Spirit and Prakrti and its
evolutes in consequence of a failure on the part of Spirit
to realize his actual detachment and of a false semblance
of intelligence in the mechanism of Prakrti through
reflection from the light of Spirit.
4. Liberation of Spirit from the unreal connection and
bondage when, having seen the work of Prakrti through
and through, he realizes his own absolute aloofness.I

The Reals (tattvas) are 25 as follows: the unmanifested
(avyakta, Prakrti in its unevolved quiescence); and the
manifested (vyakta) — 24-fold by reason of the distinction of the
‘great principle’ (Mahat, Buddhi), ego (Ahariikara), the 5 pure
principles (sabda, sparsa, ripa, rasa, gandha), the 11 sense-
organs including mind, the 5 gross elements (@kasa, vayu, teja,
Jjala, prthvi), and the Spirit of the form of intelligence.

1. See Thomas, EW. (1968), “The Flower-Spray of the Quodammodo
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Verse 38

In the Sammkhya system, it is the function of the intellect
(buddhivrtti) that is regarded as pramana or the specific cause
of true knowledge. The self knows an object through a mental
modification that corresponds to the impression produced in
the sense-organ by the object in question. The object having
impressed its form on the sense organ, the mind presents it to
the self through a corresponding modification of itself. Hence
the mental function is pramana or the source of our knowledge
of the object.

I or Ego (Ahariikara), which is the ground of our personal
identity, merely means further modification of the subtle
Buddhi which itselfis a modification of acetana Prakrti.

Prakrti is otherwise called avyakta or the unmanifest or
Pradhana or the primary basis of existence.

The intelligent Purusa is inactive by nature and hence is
incapable of being the architect of his own destiny. Acetana —
the unenlightened — Prakrti has all activity and force in itself
and is quite blind by nature. The Purusa is intelligent but inert
and Prakrti is all activity but blind. The union of the two — the
blind and the cripple —leads to living.1

Human volition and consequent human conduct are said to
be the effects of acetana Prakyrti; virtue and vice are alien to the
Purusa. These are associated with the non-spiritual Prakrti
and hence these do not affect the soul and yet with a strange
inconsistency it is the fate of Purusa to enjoy the fruits —
pleasurable and painful - of the karmas directly and
immediately due to the activity of Prakrti. Why it is the fate of
Purusa that he should vicariously suffer the consequences of
an alien beingin life is entirely unexplained.

As per the Sammkhya ontology, Purusa being ever free can

1. See Prof. A. Chakravarti (2008), “Acarya Kundakunda’s
Samayasara”, Introduction, p. 106.
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never be bound; it is the Prakrti that is bound and liberated.
The question can be raised, if there is no bondage why talk of
liberation; and if there is no real connection between Purusa
and Prakrti, how the false conception of such connection can
rise? It is these points such as Prakrti does everything and
Purusa is neutral without doing anything, that are attacked.
The Jaina position is that the soul or spirit is the agent of
various bhava or psychic states whereby there is the influx of
karmas leading to further bondage; when the karmas are
destroyed, with their causes rooted out and the existing stock
evaporated, the soul attains its natural purity constituted of
eternal bliss and omniscience.!

1. See Upadhye A.N. (1935), “Sri Kundakundacarya’s Pravacanasara —
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Verse 39

When the effect (karya) has eternal existence (sat), the idea of a
produced entity is untenable:

Ffg FeEaT T gaAaqaaid |
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If the effect (karya) be considered as having eternal existence
(sat), like the intelligent Purusa of the Samkhya philosophy, it
cannot be a produced entity. And to imagine the process of
transformation in an entity which cannot be produced goes
against the doctrine of ‘eternal existence’.
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Phenomena involving merit (punya) and demerit (papa) etc.
cannot be explained in the doctrine of absolute permanence
(nityatva-ekanta):
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O Lord ! Those who do not accept the superiority of your
leadership and believe in absolute permanence of objects are
incapable of explaining the phenomena of acts involving merit
(punya) and demerit (papa), of birth following death
(pretyabhava), of fruits of activities (phala), of bondage
(bandha), and liberation (moksa).

74



Verse 41

Fault in the doctrine of ‘absolute momentariness’ (ksanika-
ekanta):
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(On the other hand -) When viewed from the point of view of
‘absolute momentariness’ (ksanika-ekanta) then also it is
impossible to explain phenomena like birth following death
(pretyabhava). [Since the soul, according to this view, is
characterized by momentariness, therefore, memory (smrti) and
recognition (pratyabhijiiana) etc. are not possible.] In the
absence of the sources of knowledge, like recognition
(pratyabhijiiana), the production of an effect (karya) is not
possible and consequently how can the fruit (phala) of that effect
beimagined?

The Buddhists hold the self to be merely a succession of
moments of awareness; and not like a single thread running
through a collection of pearl drops, one permeating them all.
On their view the moment of cognition whereby the carrying
out of good or carrying out of evil has been effected, has not,
because it perishes without residue, the enjoyment of the fruit
thereof; and that which has the enjoyment of the fruit was not
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the doer of that deed. Thus on the part of the former moment of
cognition there is ‘loss of deed’, because it does not experience
the fruit of the deed done by itself, and on the part of the latter
moment of cognition there is ‘enjoyment of a deed not done’,
because of enjoyment of fruit of deed not done by itself, but by
another.!

In regard to an object experienced by a prior awareness, a
memory on the part of later awareness is not possible because
they are other than it; like awareness on the part of another
series. For a thing seen by one is not remembered by another;
otherwise a thing seen by one person would be remembered by
all. And, if there is no recollection, whence in the world comes
the begetting of recognition? Recognition (pratyabhijiiana)
arises from both recollection and (original) experience; it is the
valid cognition that we get through the synthesis of pratyaksa
and smarana (memory). For the maintainers of momentary
destruction, memory does not fit in.

1. See Thomas, EW. (1968), “The Flower-Spray of the Quodammodo
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Verse 42

When the effect (karya) is considered absolutely non-existent
(asat), the idea of a produced entity is untenable:
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If the effect (karya) be considered absolutely non-existent (asat)
then it can never be produced just as it is an impossibility to
produce the ‘sky-flower’ (akasapuspa or gaganakusuma). If
production of the non-existent (asat) be accepted, the rule of the
availability of a substantial cause (upadana karta) for the
accomplishment of an effect (karya) cannot be applied with
confidence.

Kundakunda, following the tradition of Jaina metaphysics,
speaks of two different causes, upadana karana and nimitta
karana — material cause and instrumental cause. For example,
clay is the material out of which the jar is made. In this case the
material out of which the thing is made is the upadana karana.
For transforming the clay into the jar you require the
operating agent, the potter, the potter’s wheel on which the
clay is moulded, and the stick with which he turns the wheel
and so on. All these come under the nimitta karana or the
instrumental cause. This distinction is considered very
important in Jaina metaphysics. The upadana karana or the
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material cause must be identical with its effect. There can be
no difference in nature and attributes between the material
cause and its effect. From clay we can only obtain a mud-pot.
Out of gold you can only obtain a gold ornament.Z

The relation between the material cause and its effect is
that wherever the cause is present the effect would be present,
and wherever the effect would be present the cause must have
been present. Again, negatively, if the cause is absent the effect
must also be absent and conversely if the effect is absent the
cause must also be absent.

Acarya Samantabhadra’s Svayambhastotra:
ATIARTUTTAHIAE hTey o FENTd: TATa: |
aren wefatayer ga aAfiTaRReg g |

(12-5-60)

The accomplishment of a task (karya — the making of a

pitcher, for example) depends on the simultaneous

availability of the internal (upadana — substantial) and the

external (nimitta — auxiliary) causes; such is the nature of

the substance (dravya)*. In no other way can liberation be

achieved and, therefore, the learned men worship you, O
Adept Sage!

Jain, Vijay K. (2015),

“Acarya Samantabhadra’s Svayambhiistotra”, p. 83-84.

*To give a familiar example, when a potter proceeds with the
task (karya) of making a pitcher out of clay, the potter is
the external or instrumental cause (nimitta karta) and
the clay is the internal or substantial cause (upadana

1. See Prof. A. Chakravarti (2008), “Acarya Kundakunda’s
Samayasara”, Introduction, p. 171.
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Verse 42

karta). The task necessarily means the destruction of clay
in its original form but the inherent qualities of clay still
remain in the pitcher. There is the origination (utpada) of
the new form of clay, the disappearance (vyaya) of its old
form, and still the existence (being or sat) of the
substance itself continues (dhrauvya). In other words,
existence is accompanied by origination (utpada),
disappearance (vyaya), and permanence (dhrauvya). As
there is no destruction of the inherent nature of clay, it is
lasting. Permanence is the existence of the past nature in
the present. From a particular point of view, the
indestructibility of the essential nature of the substance is
determined as its permanence. Qualities reside
permanently in the substance but the modes change.
Modes like the pitcher are not permanently associated
with clay but the qualities reside permanently. So, utpada,
vyaya and dhrauvya cannot be said to be non-existent like
‘a flower in the sky’.
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Relationship of cause (karana) and effect (karya) is not possible
in the doctrine of ‘absolute momentariness’ (ksanika-ekanta):
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In the doctrine of ‘absolute momentariness’ (ksanika-ekanta) a
logical connection (agreement in association — anvaya) between
two entities cannot be established and, therefore, relationship of
cause (karana) and effect (karya) — hetu-phala-bhava etc. —is not
possible. The cause remains utterly distinct from the effect as
there is no commonality between entities belonging to different
series of successive events (santana). Moreover, (if each event is
really momentary and perishes utterly, as the Buddhists assert)
there is no existence of a ‘series’ apart from the individual
elements that are believed to constitute the series.

The Buddhists assert that a never-ceasing series of momentary
ideas (santana), impressed each by the former, gives man the
semblances which we regard in ordinary life as the outer world
and the soul.

If each idea is really momentary, and perishes utterly, how
can it affect the subsequent idea, contemporaneity of ideas
being negated by the Buddhist theory?
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Verse 44

Using fiction without associated real meaning leads to deception:
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(If each successive event is really momentary, and perishes
utterly, as the Buddhists assert —) To use the word santana or
‘series’ — implying unity — for successive momentary events
which have no unity among themselves can only be fictional
(sariwrti) and, therefore, is the word not misleading? The real
meaning of a word can never be called fictional and there cannot
be an occasion for fiction unless the word has a real meaning.

According to the Buddhists concept of santana (lit. offspring or
child, meaning ‘series’ of successive events) no permanent
parts exist in an entity which are carried forward as unchanged
from one momentary mode to the next. Santana, at any
particular moment, is the material cause of the entity’s mode
the next moment and not of any other object of same or
different class.
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The Buddhists argument that it is not possible to give verbal
expression to the relation between a ‘series’ and its members:
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(The Buddhists argue —) Since it is not possible to give verbal
expression to the fourfold causal relations! (catuskotivikalpa)
that can exist between the characteristic and the entity,
similarly we can also not describe whether a series of successive
events (santana) is one with its members or different from them
(or both, or neither); it is indescribable. (See next verse.)

The Buddhists say that there is one thing only, the cognition,
but as the result of impressions left by previous cognition there
appears the distinction of cognizer, cognized, and cognition, in
place of the unity. Each idea is momentary, but it can and does
impress its successor; there is no substantial reality like the
soul but a never-ceasing series of momentary ideas, each
impressed by the former, gives man the semblances which we
regard in ordinary life as the outer world and the soul.

1. (a) this characteristic belongs to this entity; (b) this characteristic
does not belong to this entity; (c) this characteristic both belongs
and does not belong to this entity; (d) this characteristic neither
belongs nor does not belong to this entity.
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Verse 46

Fault in the Buddhist argument:
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(The reply is -) It cannot be said that the fourfold causal relation
(catuskotivikalpa) is indescribable. (Firstly, just by uttering
these words it somehow becomes describable, and secondly,
cognition by others of the fourfold causal relation has been made
possible through description only.) Moreover, an entity devoid of
all characteristics will be a nonentity like the ‘sky-flower’ since
it will neither have qualifying attributes (visesana) nor the
substance to be qualified (visesya).
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Negation (nisedha), in regard to some attribute, can only be of an
existing entity (sat) and not of a nonentity (asat):

AT fFuer: |@iFT: |9a: |
IEIHST 7T AT T fafafmeE: el

ward - S G ' (forme) g @ SE w1 W-ge onfg
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eI 2l

Only a named (sariyjiii), existing entity (sat) can be subjected to
negation (nisedha) with regard to attributes! like the root-
substance. A nonentity (asat — a non existing substance) cannot
be subjected to either affirmation (vidhi) or negation (nisedha,).

Acdrya Samantabhadra’s Svayambhiistotra:

H: HATSTaEHTavTh: @ AT Iod 069 TiagH |
A SAHTHIUT WaTasg ad grears=ed ||

(5-3-23)
The nature of reality (sat) involves two logical predications
—one affirmative (asti) and the other negative (nasti); like a
flower exists in the tree and does not exist in the sky. If
reality be accepted without any of these two predications

(asti and nasti), nothing can exist logically and will lose
validity. O Lord Sumatinatha, the assertions of all others

1. The attributes are (a) root-substance (dravya); (b) space of its
existence (ksetra); (c) time of its existence (kala); and (d) its nature
(bhava,).
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not following your doctrine are self-contradictory.

Jain, Vijay K. (2015),
“Acarya Samantabhadra’s Svayambhistotra”, p. 31-33.

Jaina logicians describe every fact of reality according to four
different aspects: its substance (dravya), space of its existence
(ksetra), time of its existence (kala), and its nature (bhava).
Every object admits of a fourfold affirmative predication
(svacatustaya) with reference to its own substance
(svadravya), own space (svaksetra), own time (svakala), and
own nature (svabhava). Simultaneously a fourfold negative
predication is implied with reference to other substance
(paradravya), other space (paraksetra), other time (parakala),
and other nature (parabhdava). The substance of an object not
only implies its svadravya but differentiates it from
paradravya. It becomes logically necessary to locate a negation
for every affirmation and vice-versa. We must not only perceive
a thing but also perceive it as distinct from other things.
Without this distinction there cannot be true and clear percep-
tion of an object. When the soul, on the availability of suitable
means, admits of the fourfold affirmation with respect to
svadravya, svaksetra, svakala, and svabhava, it also admits of
the fourfold negation with respect to paradravya, paraksetra,
parakadla,and parabhava.
Excerpted from:
Jain, Vijay K. (2014), “Acarya Pujyapada’s Istopadesa —
The Golden Discourse”, p. 6.
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Yes, a nonentity (asat) is indescribable, but only an entity (sat)
becomes a nonentity (asat), in some respect, depending on the
process of reasoning:

NS T Hai=: uitafray |
TEAaTaRAl arfta Uisharan faudamg se
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(As posited by the Buddhists —) Something that is devoid of all
characteristics is a nonentity (being not discernible through any
method of knowledge — pramana) and being a nonentity that
something is indescribable. (But we posit —) Only a real entity is
called a nonentity (somehow, in some respect) when the process
of reasoning (of attributing characteristics toit) is reversed.

The empiricist Buddhist refuses to call a ‘series’ a real entity in
the sense in which he calls the members of this series real
entities but that he at the same time refuses to dismiss a
‘series’ as an illusory appearance.

Shah, Nagin J. (1999), “Samantabhadra’s Aptamimarisa —
Critique of an Authority”, p. 51.
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If all characteristics of an entity are indescribable then do not
make these a subject of articulation:

Hai-yegaadaeaayl foh o q: |
HefagogienT wrureffauarg 121

qrre - (&fTehe-aTEl Sigl % ER) 9k 98 wer =Y fa
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a1 el @ faada g & %R 98 e & 2

If all characteristics of an entity are indescribable (as proclaimed
by the Buddhists) then why make these a subject of articulation
(in discourses, to corroborate and contradict viewpoints)? If it be
accepted that this kind of articulation is fictional (sarwrti) —
mere usage —then it is opposed to reality.

87



Aptamimdn'wd

The use of the term ‘indescribable’ by our rivals amounts to ‘non-
existence’ of reality:

IITHIATEATe fohATaTfehAaTerd: |
IMeErdifeagd 7 @ foh STt ®heq kol
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To the question as to why reality is pronounced as
‘indescribable’ the possible answers are (a) due to lack of
strength, (b) due to its non-existence, and (c) due to lack of
knowledge. The first and the third options cannot be accepted by
the proponents of ‘indescribability’ (as this would mean
inadequacy on their part). Then why pretend (and not concede
that as per your assertion reality is ‘indescribable’ because it
does not exist; it amounts to nihilism - s@nyavada)? Speak
clearly.
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Incongruence in the doctrine of ‘absolute momentariness’
(ksanika-ekanta):

Tereamtadyarg 7 fereafadfamg |
FeAd AggAId ford &g 1 HoAd Ikl
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(The Buddhists’ assertion that the never-ceasing series of
momentary ideas, each impressed by the former, gives man the
semblances which we regard in ordinary life as the outer world
and the soul, amounts to —) The mind that had not intended to
injure, injures; the mind that had intended to injure, does not
injure; and the mind that had neither intended to injure nor
injured, suffers bondage. Moreover (since the existence of the
last mentioned mind is also momentary), the mind that had
suffered bondage does not get rid of bondage. (To whom, then,
belongs liberation? The term liberation is a synonym for
‘severance of bonds’ and liberation can take place only of the
person who was bound, while on the contention of momentary
extinction, one moment a person is bound, and the liberation
belongs to another moment; there, therefore, results a negation
of liberation.)
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Fault in asserting that destruction takes place on its own, without
any cause:

IR RN AR Euw: |
formaafamomesr det TRTFadE: kR
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(In view of your assertion that destruction takes place on its
own, without any cause —) When there is no cause for destruction
then the person alleged to have injured someone cannot be the
cause of injury. In the same light, the eightfold path
(astangahetuka)! to liberation (moksa), in the form of
destruction of the series of mental states, cannot be the cause of
liberation (moksa).

1. Buddha’s Noble Eightfold Path consists of a set of eight
interconnected factors or conditions, that when developed together,
lead to the cessation of suffering (dukkha): Right View (samyag
drsti), Right Intention (samyag sankalpa), Right Speech (samyag
vac), Right Action (samyag karman), Right Livelihood (samyag
ajivana), Right Effort (samyag vyayama), Right Mindfulness
(samyag smrti), and Right Concentration (samyag samadhi).
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The Buddhists say that all, except consciousness, is unreal.
Consciousness alone is the established truth. All the three
worlds are the result of discrimination or thought-relations.
No external object exists in reality. All that is, is consciousness.
Liberation (moksa) is origination of a cognition purified from
the inundation of the forms of objects which have passed away
upon the annihilation of all suffusions (vasana)!. And that
does not fit since simply from the absence of the cause, the
attainment of liberation (moksa) is unaccountable.2

1. ‘vasana’, which in common language signifies imparting of a scent,
is much discussed in Buddhist writings; it denotes a factor in a
thought due to prior experience or activity, a bias.

2. See Thomas, FW. (1968), “The Flower-Spray of the Quodammodo
Doctrine - Sri Mallisena Suri’s Syadvada-Maijari”, p. 120.
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For entities that are internally connected, the cause of
destruction and origination is one and the same:

fawusmmiTaT afg }qaErm: |
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If a cause is required to bring into existence a dissimilar effect
(that is, an effect that is different from the preceding moment)
then that cause should be responsible for both — bringing into
existence of a new effect and destruction of the effect that
existed at the preceding moment. Therefore, for entities that are
internally connected, the cause of both effects, destruction and
origination, is one and the same.

The stroke of a hammer which is the cause of destruction of a
jar is also the cause of origination of potsherd; the cause of two
effects is the same. Wherever there is concomitance between
effects, the cause must be the same; like mango-ness and tree-
ness are concomitant and coexist.
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For an entity devoid of self-existence, there cannot be origination,
destruction and continuance:

ThEdaaved HgfaeaTeaehar: |
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The series (santana) and lumps or aggregates (skandha) are
considered fictional (sarnivrti) — mere usage — and devoid of self-
existence. There can certainly be no origination, destruction and
continuance of a fictional entity like the ‘horns of a hare’
(kharavisana).

In Buddhist phenomenology the aggregates (skandha) are the
five functions or aspects that constitute the sentient being:

a) form or matter (ripa),

b) sensation or feeling (vedana),

¢) perception or cognition (saryjiia),

d) mental formations or volitions (sariskara), and

e) consciousness or discernment (vijiiana).

The five aggregates are considered to be the substrata for
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clinging and thus ‘contribute to the causal origination of
future suffering’. Clinging to the five aggregates must be
removed in order to achieve release from sariisara. Nothing
among them isreally “I” or “mine”.

In the technical language of Buddhism, the human
knowledge is confined to the sarnwrti-satya, ie., to the
phenomenal reality. It is unable to grasp the paramarthika-
satya, i.e., the noumenal reality. The empirical world is the
phenomenal reality while the ultimate truth is the noumenal
reality. The phenomenal reality is svabhava-sinya, i.e., devoid
of self-existence.
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Fault in accepting both, absolute ‘being’ (nityatva) and absolute
‘non-being’ (anityatva), without mutual dependence:

faRteam=radenTe wge=atargeTy |
ETdeRT ST aRATaTedia o0 lay |l
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Those who are hostile to the doctrine of conditional predications
(syadvada) can also not maintain that the two attributes — viz.
absolute ‘being’ (nityatva) and absolute ‘non-being’ (anityatva) -
describe but one and the same phenomenon (i.e., endorsing both
one-sided, independent standpoints — ubhayaikanta), for such a
position will be self-contradictory. And if they maintain that the
phenomena are absolutely indescribable (avacyataikanta) then
for them even to utter the words ‘the phenomenon is
indescribable’ is not tenable asitisirrational.
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From different points of view both permanence (nityatva) and
momentariness (anityatva) are universally experienced:

e A AT A esar |
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Being subject to recognition (pratyabhijiiana)!, the real has
permanence from a particular point of view. Recognition of the
real is not accidental since it is universally experienced without
any hindrance. O Lord ! In your view the real also has
momentariness since it exhibits change of state at different
times. If the real be considered either absolutely permanent or

1. Recognition (pratyabhijiiana), in general, means knowing the thing
as that which was known before. It consists in knowing not only
that a thing is such and such but that it is the same thing that was
seen before. Recognition (pratyabhijiiana) is the conscious reference
of the past and a present cognition of the same object. I see a jar,
recognize it as something that was perceived before, and say ‘this is
the same jar that I saw’.

Recognition (pratyabhijiiana) is the valid cognition that we get
through the synthesis of the present cognition and remembrance
(smrti). Recognition (pratyabhijiiana) is not regarded as depending
solely on a previous mental impression and, therefore, is exempt
from the fatal defect of remembrance (smrti).
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absolutely momentary, its cognition, remaining static always,
will be meaningless.

Acarya Umasvami asserts in Tattvarthasitral:
qagraETd e 1Ih-3211

Permanence is indestructibility of the essential nature
(quality) of the substance.

The assertion based on remembrance (smrti), “This is only
that,” is recognition (pratyabhijiiana). (This is the same thing I
saw yesterday.) That does not occur accidentally. That which is
the cause of such a statement is its intrinsic nature (tadbhava).
Tadbhava is its existence, condition or mode. A thing is seen
having the same nature with which it was seen formerly. So it is
recognized in the form, “This is the same as that”. If it be
considered that the old thing has completely disappeared and
that an entirely new thing has come into existence then there
can be no remembrance. And worldly relations based on it
would be disturbed. Therefore, the indestructibility of the
essential nature of a substance is determined as permanence.
But it should be taken from one point of view. If it be
permanent from all points of view, then there can be no change
at all. And, in that case, transmigration as well as the way to
salvation would become meaningless.

1. See Jain, S.A. (1960), “Reality : English Translation of Shri
Pujyapada’s Sarvarthasiddhi”, p. 156-157.
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Existence is characterized by origination (ufpada), destruction
(vyaya) and permanence (dhrauvya):
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O Lord ! In your doctrine, so far as the general characteristic
(samanya svabhava) of a substance is concerned it neither
originates nor gets destroyed since existence (being or sat) is its
differentia. However, so far as the particular characteristics
(visesa svabhava) are concerned, the substance originates and
gets destroyed. Thus, the existence (of a substance) is
characterized by origination (ufpada), destruction (vyaya) and
permanence (dhrauvya).

A substance is permanent from the point of view of general
properties. From the point of view of its specific modes it is not
permanent. Hence there is no contradiction. These two, the
general and the particular, somehow, are different as well as
identical. Thus these form the cause of worldly intercourse.
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If origination, destruction and permanence are not viewed as
mutually depended, the ‘being’ (sat) will get reduced to a non-
entity like the ‘sky-flower’:
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The destruction of the cause (a jar, for example) is the cause of
the origination of the effect (the potsherd); both, destruction of
the cause and origination of the effect, invariably go together. In
some respect (the mode), the two — origination and destruction —
are mutually different. However, due to the presence of the
universal characters of ‘being’ (class — jati, enumeration —
saritkhya, etc.) the two —origination and destruction — can also be
said to be not different from each other. If origination,
destruction and permanence are not viewed as mutually
depended, the ‘being’ (sat) will get reduced to a nonentity like
the ‘sky-flower’.

Here we come to the main metaphysical tenet of Jainism to the
effect that every real is a complex of origination (utpada),
destruction (vyaya), and permanence (dhrauvya) besides of
substance (dravya), mode (paryaya) and quality (guna).
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From the point of view of modes, the three characteristics
(origination, destruction and permanence) are mutually
different from one another and are also different from the
substance. From the point of view of substance, these three
(origination, destruction and permanence) are not perceived
separately from the substance. Hence these are not different.

Origination, destruction and permanence, mutually
irrespective, become non-existent like the ‘sky-flower’. Mere
origination does not exist because that is without stability and
departure; mere destruction does not exist because that is
without stability and origination; mere permanence does not
exist because that is without destruction and origination — all
three, mutually irrespective, are like the ‘hair of a tortoise’l.

1. See Thomas, EW. (1968), “The Flower-Spray of the Quodammodo
Doctrine — Sri Mallisena Suri’s Syadvada-Manjari”, p. 130.
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Three characters of existence - origination, destruction and
permanence — explained through an example:
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(When a diadem is produced out of a gold jar —) The one desirous
of the gold jar gets to grief on its destruction; the one desirous of
the gold diadem gets to happiness on its origination; and the one
desirous of gold remains indifferent, as gold remains integral to
both —the jar as well as the diadem. This also establishes the fact
that different characters of existence (origination, destruction
and permanence) are the causes of different responses.
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Another example of the threefold character of existence:
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The one who has vowed to take only milk, does not take curd; the
one who has vowed to take only curd, does not take milk, and the
one who has vowed not to take any cow-produce! (gorasa) does
not take either. Thus existence (‘being’ or sat) has threefold
character — origination (of the mode that is curd), destruction (of
the mode that is milk), and permanence (of the substance that is
cow-produce, present in curd as well as milk).

1. The genus cow-produce (gorasa) is consumed in many forms like
milk, curd, cheese, and buttermilk.
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wqd ui=sq

The view that the effect (karya) and the cause (karana) etc. are
absolutely different:

HTHRRUAMG URUTATT < |
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(As per the Nyaya-VaiSesika ontology —) If one maintains that
the effect (karya) and the cause (karana), the quality (guna) and
the possessor of that quality (guni), and the generality
(samanya) and its possessor (samanyavan), are absolutely
different, then difficulties arise —

In the Nyaya-VaiSesika system, seven categories of reality are
substance (dravya), quality (guna), action (karma), generality
(samanya), uniqueness (visesa), inherence (samavaya) and
non-existence (abhava). Substance (dravya) is that in which a
quality or an action can exist but which in itself is different
from both quality and action. Quality (guna) differs from
substance and action (karma) in the sense that it is an
unmoving property. The action (karma), like quality, has no
separate existence, it belongs to the substance. But while
quality is a permanent feature of a substance, action is a
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transient one. Generality (samanya) relates to abstract
characteristic that is singular and eternal and yet pervades
many. Like leadership is a single characteristic, but it resides in
many individuals. Leadership is also eternal because it was
already in existence before the first leader emerged and will
continue to exist even if there were no more leaders.
Uniqueness (visesa) is that characteristic by virtue of which a
thing is distinguished from all other things. Like space, time
and soul, it is eternal. Everything in the world, existent or non-
existent, is accompanied by uniqueness. Generality and
uniqueness are opposite concepts. Inherence (samavaya) is a
permanent relation between two entities, one of whom inheres
in the other. One of the entities depends for its existence on the
other. Objects in an inherent relationship cannot be reversed
as those that are related by nearness. Non-existence (abhava)
is that which is not found in any of the six positive categories,
and yet according to the Nyaya-VaiSesika view non-existence
exists, just as space and direction. To illustrate, to the question
‘how does one know that there is no chair in the room?’, the
answer is ‘by looking at the room’. Thus non-existence also
exists.

The universalities and particularities are held to be eternal
and have a distinct own-nature, but these are not credited with
existence (satta), which is confined to substances, qualities and
actions.

The gist of the Jaina argument is that universality and
particularity are involved in the nature of everything and not
imposed from outside by virtue of a relation of ‘inherence’.
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Fault in accepting that there is inherence (samavaya) of a single
effect in many causes:
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A single effect (in the aggregate — avayavi) cannot inhere in
many causes (the constituent parts —avayava) since, as has been
assumed, it is possessed of no parts. Or if it be assumed that the
effect is possessed of parts then it no longer remains a single
entity. Thus, there are difficulties in accepting the non-Jaina
position regarding the way the effect inheres in its cause.

The VaiSesika hold! that ‘attributes’, like the intelligence
(caitanya) and the colour (ripa), and ‘bearers of attributes’,
like the self (atma) and the pot (ghata), are completely
different, yet being connected by ‘inherence’ (samavaya) these
attain the designations ‘attributes’ and ‘bearers of attributes’.
Inherence weaves together; it is also styled ‘occurrence’ (vriti).
Through that occurrence, the inherence connection, the

1. See SRS S () (1992), simfecuraiigattar
TGIRASSHT, T% 43.
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designation ‘attributes’ and ‘bearer of attributes’ is approved.

However, there can be no relation of ‘attributes’ and
‘bearer of attributes’ if the two are utterly different. If it be said
that the relation between the two is through ‘inherence’ then
we must be able to cognize the thing called ‘inherence’ and that
is not possible. The connection between the ‘attributes’ and
the ‘bearer of the attributes’ is to be adopted only as defined by
‘non-separate existence’ and not something other, such as
inherence etc.
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Verse 63

Fault in accepting absolute separateness between the aggregate
(avayavi) and the constitutent parts (avayava):

TeRTArav sty wegtadaiagad |
HAMSITET T T Ak UTehTa=T: 11§31

A - IS STaga-sTaFdl, -SRI S TH T | e
g, €, A gafds Tl @ @@ (-9 #i ae) e 3w eIk
=1 1 | IRt gfa (fearfa) A 9| 39 &R0 | e
RO SR 1 H S THFRY (Th-hIeA-231) SE St € o
T o Fehll|

If cause and effect are considered absolutely separate from one
another, there should be separateness between these with
respect to space and time, just as is seen between two external
material substances (e.g., the pot and the tree — residing in
separate substrata — yutasiddha). Then it will not be possible to
explain the occurrence (vrtti) of cause and effect in a material
entity in same space (and time).
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Fault in accepting inherence as independent of the constituent
parts (avayava) and the aggregate (avayavi):

JMLATSSHFAHTAT W= AT |
Tge: | WERl T gor: WHATIT: UE%0

=g - A I8 Fel A fh gHanfE o sngE-snsei- 9|
(3T ST © IR SaFe seRh §) BN & Rl wWaAdl 6l ©
ST <91-ahTel o1 oTdel § 92 g W ot gfa a=dl ©, af TH e
3eh & T s S WY AEEg © (A FIEd B 9
G € Tl ©) oI Ueh STaIdl shl SO STt & T T
¥ Y Fehdl 872

It might be said that there exists a relationship of substratum
and superstratum between two entities (viz. the constituent
parts and the aggregate — avayava and avayavi) through
inherence (samavaya), and due to inherence the two cannot
remain independent of each other even at different space and
time. We respond that if inherence (samavaya) itself is
independent of the two entities, how can it possibly create a
relationship between them?
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Verse 65

Relationship between generality (samanya) and inherence
(samavaya):

A= Oy ETsS@ehehd GaTad: |
ARUMSSE T WAIHATSY, et fafen: 1gu

[T - G SR UEE 3T -ST0H STsE H vl w9 9§ Td
g1 3R e & fam SRt wewWE el B Wehal @1 d9 T 3R
S B e @1fTed hral | S wgr i faf e %@ a1
ehell &7

(As per the Vaisesikas —) Generality or universality (samanya)
and inherence (samavaya) both exist in their entirety (and
inseparably) in their substratum (that is, the entity). Also, these
two cannot exist independent of their substratum. If so, how can
these persist in entities which are subject to destruction and
origination?
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If no relation whatsoever is accepted between generality
(samanya) and inherence (samavaya):

TAATSTIIATSRET: ATHTEEHETEET: |
At T G 0T WY 1SS |

e - (SRR TA % STER -) W9 G SR GHAE
TR ¥ Rl IR 1 (HAE-T9 1) e -t & aa 34 341
% Y A, 0 AU HH-&7 S 3719 € ST f Tre T 77 B
A W, GHa 3R 21ef 3 A &) ¢ STeRIgsy’ &% TuH ST

e B

(As per the Vaisesikas —) The generality (samanya) and the
inherence (samavadya) are considered absolutely independent of
each other. Also, these two have no relation whatsoever with
their substratum, the entity (artha) — the object of knowledge. If
so, all three - the generality (samanya), the inherence
(samavaya), and the entity (artha) — become nonentities like the
‘sky-flower’.

The universalities and particularities are held by the
Vai$esikas to be eternal and having their own distinct nature,
but they are not credited with existence (sattd), which is
confined to the entity (artha) — substance (dravya), quality
(guna) and action (karma,).
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Verse 67

Fault in accepting atoms as absolutely non-distinct:

ARSI FaTasiy faumre |
g WEATdsh Wifakd @1 11§91l

e - (g-Ad % AR - ) A SAdH § WA w
AT 1 TehT=d HHT ST A1 Th¥-%0 H S o= 9 oft faam
% UM TR SFEEGd 7 W/ 3R TH 8F W akgl & g’ 9=
S A (T g, e, S 3R A T =R
% &9 Y w1 B o8 Sk 7 SR I &1 BTl

If it be maintained that the atoms (anu) are absolutely non-
distinct (oneness —ananyatva) then these should remain as such
(non-distinct) even after their union to form molecules
(skandha), creating thereby a substance. Under such a regime
the four basic substances (bhiitacatuska of the Buddhists) —
earth (prthvi), water (jala), fire (agni), and air (vayu) — which are
but the effects of the union of atoms, will turn out to be illusory.
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If the effect is illusory, the cause must also be illusory; the atoms
(anu) then become illusory:

R wEfag f§ wron |
SHATHTTAETE OIS e T 11§

A - JAEqsh-€9 HE o 9 8 TR kR0 3T S 9=
1 3841 Hifeh 1 & BRI FROT KT [ Fohal ST @ (372 HRw
FHfege eI €)1 FE SR FROT A b SAE A @A A
o1, St foRan-anfs =1 off 1@ =1 S|

As the cause (karana) is established by the effect (karya),
therefore, when the effect (bhiitacatuska of the Buddhists) is
illusory, the cause [the atoms (anu) responsible for the formation
of molecules (skandha)] must also be illusory. And with non-
existent character of both, the cause and the effect, the
attributes of the effect like quality (guna) and genus (jati) will
also become illusory (non-existent).

Note: The relation between the material cause and its effect is
that wherever the cause is present the effect would be present,
and wherever the effect would be present the cause must have
been present. Again, negatively, if the cause is absent the effect
must also be absent and conversely if the effect is absent the
cause must also be absent.
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Verse 69

Fault in considering the effect (karya) and the cause (karana) as
absolutely one:

T SHAUHTE: JTHTArStarea: |
fgradEntatiayer Ggfavegia a1 1§

e - (WEHAER - ) A€ S SR SR S wden T
O ST Al 399 9 fordl Tk w1 31919 B ST 3R Tk & A9
H g o1 ot 37919 ST TR SR WO § S T B
g fgea-TE 1 Hafd-&9 - Sicqad ste@n gl - Sy

a1 Hafa & frem gM 4 fgegen ot faean € sexdt 21

(As per the Samkhya view —) If the effect (karya) and the cause
(karana) are considered absolutely one, then, as the two are
declared to be inseparably connected (avinabhavi), one of these
is bound to be non-existent. (And, as a corollary, the other too
becomes non-existent.) If it be said that the effect and the cause
are actually one but are referred to as two by mere usage then
also, being a product of imagination, both these remain
misconceptions.
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Fault in accepting both, absolute separateness (anyatva) and
absolute oneness (ananyatva) of cause (karana) and effect
(karya), without mutual dependence:

faRteam=rwdenTa Ege-=atargeTy |
TR S =T T 11901l

[T - S WER-=E W 29 WH 9l § 39 g8l $1d 3R
IO T AT 3R ST 1 1 et s1fided et o Sehdl @
Fiifeh 2T o G ThIeH T § foRiY—2a9 STl g1 STar=adl

(STaFTAT) Tk I &l o Fohall & FTh STAr=dh< | ‘I8

3TaT=A 7' UH 91eR o1 YA i 9§ % o< 81 Sl 2

Those who are hostile to the doctrine of conditional predications
(syadvada) can also not maintain that the two attributes — viz.
absolute separateness (anyatva) and absolute oneness
(ananyatva) of cause (karana) and effect (karya) — describe but
one and the same phenomenon (i.e., endorsing both one-sided,
independent standpoints — ubhayaikanta), for such a position
will be self-contradictory. And if they maintain that the
phenomena are absolutely indescribable (avacyataikanta) then
for them even to utter the words ‘the phenomenon is
indescribable’ is not tenable asitisirrational.
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Verses 71 & 72

The doctrine of non-absolutism (anekantavada) declares that the
substance and its modes show oneness as well as separateness in
some respects only:

FAURTEe aaRefatehd: |
TRUTTHIa9INToe IS faayTad: 19 I
FATHEATITIETE TAALUT I |
THISAIENS=e a1 1 |aer 1o

e - 57 SR T ¥ wufsaq T (319%) ®, e S
A A sreAfaiss W S Bl 5o iR qata wufsad uh g 9
TA-€Y ot §, FE T IR TEtE § aRomm-uRemd @@ 9 R,
QIR 3R WIferqeal 1 9% €, W (A7) 1 9% 7, WEA A 9]
8, TR T 915 7, 31X FIeH oS 1 9% 21 (Nf% vt § e
TS gfar 1 95 T80 fRan T /1)

The substance (dravya) and its mode (paryaya), somehow,
exhibit oneness (with each other) as both these have logical
continuance (avyatireka). The two also, somehow, exhibit
separateness (from each other) as there is difference of effect
(parinama and parinami), of capacity (Saktimana and
Saktibhava), of designation (sariyjiia), of number (sankhya), of
self-attribute (svalaksana), of utility (prayojana), and so onl.
The substance and its modes, thus, are neither absolutely one
nor absolutely different; as established by the doctrine of non-
absolutism (anekantavada), these two, the substance and its
modes, show oneness as well as separateness in some respects
only.

1. Time (kala) and appearance (pratibhasa) are also included.

115



Aptamimdn'wd

Acarya Umasvami’s Tattvarthasitra:

TUTIEEE, GEH |Ik-3<11

That which has qualities and modes is a substance.

qeTd: gfom: liy-¥R1

The condition (change) of a substance is a mode.

That in which qualities and modes exist is a substance.
What are qualities and what are modes? Those characteristics
which exhibit association (anvaya) with the substance are
qualities. Those characteristics which exhibit distinction or
exclusion (vyatireka) — logical discontinuity, “when the pot is
not, the clay is,” — are modes. A substance possesses both. That
which makes distinction between one substance and another is
called a quality, and the modification of a substance is called a
mode. The substance (dravya) is inseparable (residing in same
substratum - ayutasiddha) from its qualities, and permanent
(nitya).

That which distinguishes one substance from all others is
its distinctive quality. Only the presence of this quality makes
it a substance. If such distinctive characteristics were not
present, it would lead to intermixture or confusion of
substances. For instance, souls are distinguished from matter
by the presence of qualities such as knowledge. Matter is
distinguished from souls by the presence of form (colour) etc.
Without such distinguishing characteristics, there can be no
distinction between souls and matter. Therefore, from the
general point of view, knowledge etc. are qualities always
associated with the soul, and form etc. are always associated
with the matter. Their modifications, which are separable from
particular points of view, are modes. For instance, in living
beings, these are knowledge of pitcher, knowledge of cloth,
anger, pride, etc., and in matter these are intense or mild odour,
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Verses 71 & 72

colour, etc. The collection or aggregate of qualities and modes,
which somehow is considered different from these, is called a
substance. If the aggregate were completely (from all points of
view) the same, it would negative both substance and qualities.

From the point of view of designation (sarnysia) etc.,
qualities are different from the substance. Yet, from another
point of view, qualities are not different from the substance as
they partake of the nature of substance and are not found
without substance. Whatever condition or form a substance,
such as the medium of motion, takes that condition or form is
called its modification (parinama). It is of two kinds, without a
beginning and with a beginning.
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Section 5

TsuH Uiese

The entity (dharmi) and its attribute (dharma) are neither
absolutely dependent (apeksika) nor absolutely independent
(anapeksika):

JamufdeRfafy: W= g =afasd |
AU TTEr & 7 WHII9ar 1931

=g - A gt (v g g onf]) ot fafg emufas (wden
Teh-SH 1 3798 T oTelt) Bt €, df 3Tmedt iR smiferes <1 o
T fordt ot fafg =& & whdt 81 3R fafg 1 wden emmifars
(TH-TER i STUT 7 TCH d1edt) JA R 3TH qHr-fawy |96
&l 5 Hehall 21

The existence of the entity (dharmi) and its attribute (dharma)
cannot be established if these are considered absolutely
dependent (apeksika) on each other as neither can then hold its
identity. (In case two objects are absolutely dependent on each
other, both are bound to lose their individual identity.) If these,
the entity and its attribute, be considered absolutely
independent (anapeksika) of each other, then the general
(samanya) and the particular (visesa) attributes cannot be
established. [Only an entity which has general (samanya —
dravya) and particular (visesa — paryaya) attributes can be the
subject of knowledge. Dravya without its modification and
modification without its dravya cannot be the subject of valid
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knowledge; only their combination can be the subject of
knowledge. ]

Acdrya Samantabhadra’s Svayambhiistotra:
TARIT: IR TTG THET 99 TEHETIRRER |
A% HHTEIIITATTeRT TIRAATeT UTHEAheId: ||

(13-2-62)
Just as the two mutually supportive causes, the substantial
cause (upadana karta) and the instrumental cause (nimitia
karta), result in the accomplishment of the desired
objective, in the same way, your doctrine that postulates
two kinds of attributes in a substance, general (samanya)
and specific (visesa), and ascertains its particular
characteristic (naya) depending on what is kept as the
primary consideration for the moment while keeping the
other attributes in the background, not negating their
existence in any way, accomplishes the desired objective.
Jain, Vijay K. (2015),
“Acarya Samantabhadra’s Svayambhiistotra”, p. 87.

Acarya Manikyanandi’s Pariksamukha:
AT dee fawa: 1¥-211

Only an object which has both, the general (samanya -
dravya) and the specific (visesa — paryaya) attributes can be
the subject of valid knowledge.
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Verse 74

Fault in accepting both absolute dependence (apeksika) and
absolute independence (anapeksika) of the entity and its
attribute, without any mutual relation:

faRteam=radenTe wge=matafgeTy |
TR SEfaRATaTeadfa oo 11o% 1

e - S SEER-=E 9 2 WH 9 © 3R I8 i
fafg it smifyer fafig 9 o1 U sifa &7 99 9ol ©
Fiifeh A o G ThIed T T foiy—ay ST g1 STer<dl

(STFFTed1) ThT o} T&1 o Hehdl & TR STar=adsrd | ‘I8

3TaT= ¢ WY IR 1 YA A © 98 or=4 &l Sl ¢

Those who are hostile to the doctrine of conditional predications
(syadvada) can also not maintain that the two — viz. absolute
dependence (apeksika) and absolute independence (anapeksika)
of the entity and its attribute — describe but one and the same
phenomenon (i.e., endorsing both one-sided, independent
standpoints — ubhayaikanta), for such a position will be self-
contradictory. And if they maintain that the phenomena are
absolutely indescribable (avacyataikanta) then for them even to
utter the words ‘the phenomenon is indescribable’ is not tenable
asitisirrational.
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There is invariable togetherness (avinabhava) between an entity
(dharmi) and its attribute (dharma) but still each has its own-
nature:

e feTaTe: fageerrars=ratern |
T @WEY WAl A HhATIRTE o 1oyl

wrar=et - o S ol o SferTel TRy € 9 i oTuan 9
fig BId1 ®, 3k T&Y 81| T&Y dl R AR AGF & 3 1
e T g B (e & T 317 el S KW T M9k o < T
THIT 3R YU 3 10— Wed & faua § @ 7 w1 sTden

T T 21 SRR & foiu yreafis oTien eves §, WEy &

fore 7=11)

The fact that there is invariable togetherness (avinabhava)
between an entity (dharmi) and its attribute (dharma) is
established on the basis of their relative existence. This fact,
however, has no implication on their respective own-nature.
Their respective own-nature is self-proven like the constituent
parts of the agent of production (karaka) [the doer (karta), the
activity (karma) etc.], and the agent of knowledge (jiiapaka) [the
method of knowledge (pramana), and the object of knowledge
(prameya)].

Note: The doer (karta) does not rely on the activity (karma) for
its own nature and the activity (karma) does not rely on the doer
(karta) for its own nature. Similarly, the method of knowledge
(pramana) does not rely on the object of knowledge (prameya) for
its own nature and the object of knowledge (prameya) does not
rely on the method of knowledge (pramana) for its own nature.
But empirically these are considered related to each other.
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The existence of the entity (dharmi) and its attribute
(dharma), thus, can be described in seven ways: 1) somehow
dependent (apeksika) , 2) somehow independent (anapeksika),
3) somehow both (ubhaya) — dependent and independent, 4)
somehow indescribable (avaktavya), 5) somehow dependent
and indescribable (apeksika-avaktavya), 6) somehow
independent and indescribable (anapeksika-avaktavya), and 7)
somehow both dependent and independent and indescribable
(ubhaya-avaktavya).

123






Section 6

TS ufise

Fault in the two views that Reality can only be established
through the use of the middle term (hetu), or through the
authority of the scripture (agama):

fog wrgda: 9d 7 et fa: |
fag <rerm ud faegreduar=ata nes

wrred - 9fE 3q 9 & (Tewa:) 9 awel @ fafg g )
A& 1S F Il Bl I 81 I Tl (TH A T g
FTAA-TH ot &Y &9 " iR IEH & forw e, wieE @R
IET0T 1 Todel T Bl v 21) SR 9 S 9 He awl
%1 fafig et 2, @ wem-faeg 31ed & yfquress wdl =1 o fafig =
Sl

If it be maintained that Reality can only be established through
the use of the middle term (hetu) then it will not be possible to
establish anything with the help of the proven sources of
knowledge — direct (pratyaksa) sources of knowledge etc. [For,
under such a regime, the use of the middle term (hetu), which
necessarily requires, among other things, prior knowledge of the
entity (dharmi), the reason (sadhana or liniga) and the general
rule or illustration (udaharana), will not be possible.] If it be
maintained that Reality can only be established through the
authority of the scripture (a@gama) then even contradictory
doctrines (promulgated by different scriptures) will stand
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established. (The knowledge thus obtained, without any
scrutiny, will be unreliable and not necessarily true.)

the aspect to be proved of the major term (sadhya). The middle
term (hetu) is the statement of reason (sadhana). The
statement of a general rule supported by an example is called
theudaharana.
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Verse 77

Fault in accepting both, the use of the middle term (hetu) and the
scriptural authority (agama), to establish Reality, without mutual
relation:

faRteam=radenTe wge=matafgeTy |
SR SEfaRATaTea i Ioud 1ol

e - S SgR-E 9 g¥ WH 9 ® 39 F8l 2q-Tatg
AR -ty < o1 fFever sifiae & o Sl © iR S
& Ha TR Wi | faie-ay Sl =1 STar=aar (STaeredd)
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Those who are hostile to the doctrine of conditional predications
(syadvada) can also not maintain that the two attributes — viz.
the use of the middle term (hetu) and the scriptural authority
(agama), to establish Reality — describe but one and the same
phenomenon (i.e.,, endorsing both one-sided, independent
standpoints — ubhayaikanta), for such a position will be self-
contradictory. And if they maintain that the phenomena are
absolutely indescribable (avacyataikanta) then for them even to
utter the words ‘the phenomenon is indescribable’ is not tenable
asitisirrational.
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Reality can be established by both - the authentic middle term
(hetu) and the true authority (apta):

| - o % W B WS ’q § fag foRen s ® =%
Bq-Tifyd (Ifrmfasg) Fel S @ IR oe 1 & < g W 3TE
= | S g o S @ a7 s -wnfua (Sreafds) el S
21 (31T Fened -l o1 Uiquees e tfagae €1)

When the promulgator of Reality is ‘not a true authority’
(anapta), whatever is established through the use of the
authentic middle term (hetu) is called hetu-established; when
the promulgator of Reality is ‘a true authority’ (apta), whatever
is established through his incontrovertible statement is called
apta-established.
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Section 7

TH Uiise

through the subjective act of mind is the only source of valid
knowledge:

G TR Ffegarert guTshaed |
THTOTHTEHETAR THIOTET Shed 119R 11
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If it be maintained (as the proponents of vijiianadvaita do) that
there is existence only of internal ‘objects of knowledge’ (artha),
i.e., of cognition arrived at through the subjective act of mind,
then all inferences (anumana) drawn by the intellect (buddhi),
and verbal testimony of the scripture (@agama) would become
sources of invalid knowledge (pramanabhasa). But how can
there be invalid knowledge (pramanabhasa) without there being
existence of valid knowledge (pramana)?
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sadhya and the sadhana, cannot establish that cognition alone is
real:

HredTeAfaRwEt fosftaamar |
T W T T 39 AfaAredqard: licoll

gt - A wen R WA (29) %1 femta (IE) w
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(In the scheme of vijiianadvaita —) If through the use of the
sadhya (statement of that which is to be proved, the major term)
and the sadhana (statement of the reason, the middle term,
hetu) one tries to prove that cognition alone is real, the process
will not be a legitimate one; the statement of the sadhya,
without considering any distinction whatsoever between the
sadhya and sadhana, will suffer from what is known as the
fallacy of the thesis (pratijiiadosa) and the statement of the hetu,
without accepting an inseparable connection with the major
term, sadhya, from the fallacy of the reason (hetudosa).
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Verse 81

Fault in the bahirangarthaikanta that maintains the absolutist
view that all cognitions have real substrata in the external world
alone:

AfeTgTelaehI< FHUTHTAEaT |
wdwt wrifatg: @fgagrertstramfaam e
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If the absolutist view (of the bahirangarthaikanta) that all
cognitions have real substrata in the external world alone
(totally objective, with no subjective input) be maintained then
each cognition becomes prima facie valid, with a total absence of
a cause for fallacy in the source of valid knowledge (i.e. non-
existence of pramanabhasa). And, as a result, all propositions,
even those holding contradictory positions, will remain
validated.
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Fault in accepting both, the all-subjective cognition of the
internal reality and the all-objective cognition of the external
reality, without mutual dependence:

faRteam=radenTe wge=matafgeTy |
ETdeRT SEfaRATaTeadfa Ioud 1R
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Those who are hostile to the doctrine of conditional predications
(syadvada) can also not maintain that the two attributes — viz.
the all-subjective cognition of the internal reality and the all-
objective cognition of the external reality — describe but one and
the same phenomenon (i.e., endorsing both one-sided,
independent standpoints — ubhayaikanta), for such a position
will be self-contradictory. And if they maintain that the
phenomena are absolutely indescribable (avacyataikanta) then
for them even to utter the words ‘the phenomenon is
indescribable’ is not tenable asitisirrational.
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Verse 83

Both, internal- and external-cognition, can be sources of valid
knowledge:

WTAYHITSULITT THOTHTEZEE: |
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O Lord ! You have asserted that when reality is ascertained
through internal cognition that illumines the subjective
knowledge-object! (prameya) there is no scope for invalid
knowledge (pramanabhasa), and when it is ascertained through
external cognition that illumines the objective knowledge-object
(prameya) there is the possibility of valid knowledge (pramana)
as well asinvalid knowledge (pramanabhasa).

1. The conception of prama or valid apprehension implies three
necessary factors, namely the subject (pramata), the object
(prameya) and the method of knowledge (pramana).
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The word 'soul' must have a corresponding external object
(bahyartha):
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The word jiva’ (soul), being a designation (sarijiia), must have a
corresponding external object (bahyartha) that it signifies; a
word, being a designation, is always associated with a
corresponding external object, just as the word ‘hetu’ — the
middle term. (The word ‘hetu’ may have ‘smoke’ as the
corresponding external object.) As the word ‘prama’ (valid
apprehension) has a corresponding object that signifies valid
apprehension, similarly words like ‘maya’ (deceit), signifying an
illusory cognition, have corresponding objects that signify
illusory cognition.
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These three, a piece of cognition (buddhi), a word (sabda), and an
object (artha), signify three corresponding comprehensions:

i goreTedaTEaTiaal Jgaartereh: |
T FgaTICaNeTyel A SR ey Il
e - 5T, IR SR 1T A fiA T wEen:

qfg, 5 3R e1ef 1 WA ®Y 9 e 81 3R S wael
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The three kinds of designations (sariyj7ia) — a piece of cognition
(buddhi), a word (Sabda), and an object (artha) — concurrently
signify three corresponding comprehensions — a piece of
cognition (buddhi), a word (sabda), and an object (artha),
respectively. And the three kinds of comprehensions reflect
equally the corresponding designations. (For example, the word
Jiva’ — when the designation is jiva-buddhi, it reflects the
cognition of jiva’; when the designation is jiva-sabda, it reflects
the word jiva’; and when the designation isjiva-artha, it reflects
the object that is jiva’.)
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The speaker (vakta) having the piece of cognition (bodha), the
hearer (srota) hearing the sentence (vakya), and the subject
(pramata) having the knowledge (prama), are distinct:

FFISIIIHITUN SEETSRIGHT: e, |
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The speaker (vakta) with a particular piece of cognition (bodha),
the hearer (srota) receiving the auditory perception in the form
of the sentence (vakya), and the subject (pramata) in whom valid
knowledge (prama) inheres as an attribute, are distinctly
established. In case the method of knowledge (pramana) is
fallacious, the corresponding external objects (bahyartha) — in
the form of internal and external cognition — too will be
fallacious.
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Verse 87

The validity of the knowledge depends on whether there is
agreement or disagreement with the corresponding external
object (bahyartha):

T GICEYHIITE ATee |id AEfd |
HATTaeTewdd ISy el

e - gfg 3R vsk | AT e 3red & e W el §, 9
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The piece of cognition (buddhi) and the word (sabda) can be
sources of valid knowledge (pramana) only when the external
objects (bahyartha) corresponding to these exist; not when there
is absence of the corresponding external objects. Truth is
established on the existence of the corresponding external
objects (of the piece of cognition and the word), and untruth
when the external objects are absent.

Two kinds of sources of valid knowledge (pramana) can be
thought of: one, used for self through the piece of cognition
(buddhi), and two, used for others through the word (sabda,).
These two can be considered authentic only when there is
existence of the corresponding external objects (bahyartha,).

The existence of the corresponding external objects
(bahyartha) establishes the authenticity of the speaker (vakta),
the hearer (srota), and the subject (pramata) and also of the
piece of cognition (bodha), the uttered sentence (vakya), and
the valid knowledge (prama). The corresponding external
object (bahyartha) of the word ‘jiva’ (soul) is thus established.
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The validity of the knowledge depends on whether there is
agreement or disagreement with the corresponding external
object (bahyartha); when there is agreement, the knowledge is
valid; in case of disagreement, the knowledge is invalid.

138




Section 8

rew ufede

Fault in accepting that the accomplishment of objects is due only
to fate:

Tereandfafigvane drewd: wmew |
Taavorefter: dey HeRd & 1een
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If the accomplishment of objects (artha) is due only to fate
(daiva), then how could human-effort (paurusa) be responsible
for the creation of fate? If it be assumed that fate is responsible
for the creation of fate, then there is no possibility of attainment
of liberation (moksa), and all human-effort to attain liberation
(moksa) will be futile.
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Fault in accepting that the accomplishment of objects is due only
to human-effort:

dreues fafgyer ey daq: wed |
TIEETeOgHTE ST FEToTy, WEeT 1R
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If the accomplishment of objects (artha) is due only to human-
effort (paurusa) then how could fate (daiva) be responsible for
the creation of human-effort? If it be assumed that only human-
effort is responsible for the creation of human-effort, then all
human-effort for the accomplishment of objects should always
be successful.
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Verse 90

Fault in accepting both, the accomplishment of objects is due only
to fate and that it is due only to human-effort, without mutual
relation:

faRteam=radenTe wge=matafgeTy |
NETdeRT SEfaRATaTeadfa Ioud IR0l
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Those who are hostile to the doctrine of conditional predications
(syadvada) can also not maintain that the two attributes — viz.
the accomplishment of objects is due only to fate (daiva) and the
accomplishment of objects is due only to human-effort (paurusa)
— describe but one and the same phenomenon (i.e., endorsing
both one-sided, independent standpoints — ubhayaikanta), for
such a position will be self-contradictory. And if they maintain
that the phenomena are absolutely indescribable
(avacyataikanta) then for them even to utter the words ‘the
phenomenon is indescribable’ is not tenable as it is irrational.
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Both fate and human-effort are jointly responsible for desirable
and undesirable effects:

g gyatuaTeTe Tad: |
T gy T WUEe 121
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The desirable and undesirable effects (karya) that one begets
without premeditation should be understood due primarily to
one’s fate (daiva). (In incidences of such effects human-effort
(paurusa) occupies the secondary role and fate (daiva) the
primary role.) The desirable and undesirable effects (karya) that
one begets in consequence of premeditation should be
understood due primarily to one’s human-effort (paurusa). (In
incidences of such effects fate (daiva) occupies the secondary
role and human-effort (paurusa) the primary role.)

Fate (daiva) — It is invisible (adrsta). The word implies one’s
inherent capability (yogyata) and the fruition of karmas from
previous life (parva-karma).

Human-effort (paurusa) — It is visible (drsta). The word
implies one’s efforts in this life.

Both, fate (daiva) and human-effort (paurusa), are respon-
sible for the accomplishment of the object (artha).

142



Section 9

an ai=se

Fault in accepting that causing pain and pleasure to others must
necessarily result into demerit and merit:

Y gd W @ Yud o gEdr aig |
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If it be maintained that causing pain to others must necessarily
result into bondage of demerit (papa) and that causing pleasure
to others must necessarily result into bondage of merit (punya)
then, being the instrumental cause of pain and pleasure to
others, inanimate objects (like thorn and poison, milk and
sweet-food) and persons free from passions! (like passionless
saints of high order) must also suffer bondage (of karmas
involving merit and demerit).

1. Major passions (kasaya) are four — anger (krodha), pride (mana),
deceitfulness (maya), and greed (lobha).
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Fault in accepting that causing pain and pleasure to oneself must
necessarily result into merit and demerit:

qud gd WAl g:@r uh o g@dr arg |
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If it be maintained that causing pain to oneself must necessarily
result into bondage of merit (punya) and that causing pleasure to
oneself must necessarily result into bondage of demerit (papa)
then, being the instrumental cause of pain and pleasure to
oneself, those free from all attachment (vitaraga), and learned
ascetics must also suffer bondage (of karmas involving merit and
demerit).

Acarya Umasvami’s Tattvarthasitra:

IIT: UYL UTOR 11§ -3
Virtuous activity is the cause of merit (punya) and wicked
activity is the cause of demerit (papa).
Acarya Pujyapada’s Sarvarthasiddhi
What is good and what is evil? Killing, stealing, copulation,
etc. are wicked activities of the body. Falsehood, harsh and

uncivil language are wicked speech-activities. Thoughts of
violence, envy, calumny, etc. are wicked thought-activities. The
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Verse 93

opposites of these are good. How can activity be good or
wicked? That activity which is performed with good intentions
is good. And that which is performed with evil intentions is
wicked. But the distinction is not based on the activities being
the causes of auspicious and inauspicious karmas!. In that
case, there would be no good activities at all, as good activities
also are admitted to be the cause of bondage of knowledge-
obscuring karmas etc. (by the Jainas)Z2. That, which purifies
the soul or by which the soul is purified, is merit (punya),
namely that which produces happy feeling etc. That which
protects or keeps the soul away from good is demerit (papa),
namely that which produces unhappy feeling etc.

Jain, S.A. (1960), “Reality : English Translation of
Shri Pijyapada’s Sarvarthasiddhi”, p. 168-169.

Acarya Kundakunda’s Paficastikaya-Sara

TEN T qHell U UTHaEr 9 UiRurHT |
for utfeer sheTed quut Saew stdafe 1 (23y)

Whenever Jiva has desires high and noble, thoughts based
on love and sympathy and in whose mind there are no evil
impulses towards the same, the Karmic matter that causes
merit flows in as conditioned by the above mentioned
springs of righteousness.

1. From the Jaina standpoint, intentions are all-important and not
activities in themselves. And the consequences are largely
determined by the intentions underlying any activity.

2. From the real point of view, it is no doubt true that all activities are
undesirable as every kind of activity is the cause of influx and
bondage. But from the empirical point of view there is difference.
Merit leads to pleasure and demerit to pain.
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fafae guferas ar gfed gegur ot g gfeguon |
ufgassife o femeam awmr gife SureRdr 1 (239)

If anyone moved at the sight of the thirsty, the hungry and
the miserable, offers relief to them, out of pity, then such
behavior of that person is love or charity.

HIET T ST AU ATET AT o Fermamas |
o HuTfe @IE wel 7 9 o gar afa 1 (23¢)

Whenever anger, pride, deceit and covetousness, appear in
the mind of a Jiva, they create disturbing emotion, interfer-
ing with calmness of thought. This emotional agitation of
thought is called impure thought by the wise.

TREAT UHIGEEAT o eierel o faaay |
WURAEUATE! UTaed I 3m8a |/uTie 11 (23%)

Inordinate taste for worldly things, impure emotions,
hankering for and indulging in sensual pleasures, causing
anguish to fellow beings, and slandering them openly or
covertly; these constitute the spring of evil.

HUUTST I faeredn giaaawer 9 e |

MU oGS Wil urawer gifd 1 (2%0)

The different animal instincts, the different soul-soiling
emotions, the tempting senses, suffering and wrath,

undesirable thoughts and corruption of the faculties of
perception and will; these constitute the spring of evil.

Chakravarti Nayanar, A.,
“Acarya Kundakunda’s Paficastikaya-Sara”, p. 112-115.

* B : STE I
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Verse 94

Fault in accepting both, causing pain and pleasure to others and
to oneself must necessarily result into bondage of karmas,
without mutual dependence:
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Those who are hostile to the doctrine of conditional predications
(syadvada) can also not maintain that the two attributes — viz.
causing pain and pleasure to others and causing pain and
pleasure to oneself must necessarily result into bondage of
karmas — describe but one and the same phenomenon (i.e.,
endorsing both one-sided, independent standpoints -
ubhayaikanta), for such a position will be self-contradictory. And
if they maintain that the phenomena are absolutely
indescribable (avacyataikanta) then for them even to utter the
words ‘the phenomenon is indescribable’ is not tenable as it is
irrational.
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Auspicious or inauspicious kinds of dispositions cause the influx
of meritorious or demeritorious karmas:

ferfdeony =@ U geged |
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When pleasure and pain in oneself and in others are due to the
limbs (anga) of the auspicious kind of disposition (visuddhi)l,
these are causes of the influx of meritorious karmas (punya).
When pleasure and pain in oneself and in others are due to the
limbs of the inauspicious kind of disposition (sariklesa)?, these
are causes of the influx of demeritorious karmas (papa). O Lord !
In your view, if pleasure and pain in oneself and in others are not
due to the auspicious or inauspicious kinds of dispositions then
there cannot be influx of meritorious or demeritorious karmas;
these do not yield any fruit.

1. auspicious kind of disposition (visuddhi) — due to virtuous
(dharmya) and pure (Sukla) kinds of concentration. There are three
limbs (anga) of the auspicious kind of disposition — its cause
(karana), its effect (karya), and its own-nature (svabhava).

2. inauspicious kind of disposition (sariklesa) — due to sorrowful (arta)
and cruel (raudra) kinds of concentration. This also has three limbs
- its cause (karana), its effect (karya), and its own-nature
(svabhava).
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Section 10
9T Ufi=se

Fault in views that ignorance is the cause of bondage and that
liberation is possible with slight-knowledge:

IFTTEREYAr Tl AASTAT hael |
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If ignorance (ajiiana) be considered an assured cause of bondage
(bandha) then since there are infinite knowables (jiieya), no one
can become an Omniscient (kevalin) [i.e., the one who has
attained omniscience (kevalajiiana)]. If it be maintained that
liberation (moksa) results from even slight-knowledge
(alpajiiana) then, because of the persistent presence of acute
ignorance, the cause of bondage will persist (and, as such,
attainment of liberation cannot be imagined).

The Sarmmkhya view that only through the realization of his
independence from the environment including his own psycho-
physical mechanism, Purusa attains perfect knowledge, is the
point of contention in this verse. According to the Samkhya
view, with his discriminative knowledge Purusa is able to
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perceive that the activities are all due to Prakrti while he
himself remains in unruffled peace. Prakrti, which continues
to spin round on account of its own impulse, can no more
influence the liberated Purusa because he has attained
freedom on account of his discriminative knowledge.
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Verse 97

Fault in accepting that ignorance is an assured cause of bondage
and even slight-knowledge is the cause of liberation, without
mutual relation:

faRteam=radenTe wge=matafgeTy |
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Those who are hostile to the doctrine of conditional predications
(syadvada) can also not maintain that the two attributes — viz.
ignorance (ajfiana) is an assured cause of bondage (bandha) and
even slight-knowledge (alpajiiana) is the cause of liberation
(moksa) — describe but one and the same phenomenon (i.e.,
endorsing both one-sided, independent standpoints -
ubhayaikanta), for such a position will be self-contradictory. And
if they maintain that the phenomena are absolutely
indescribable (avacyataikanta) then for them even to utter the
words ‘the phenomenon is indescribable’ is not tenable as it is
irrational.
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The real causes of bondage and liberation:
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Bondage (bandha) is caused due to ignorance (ajiiana)
accompanied by delusion (moha), and bondage is not caused due
to ignorance (aj7iana) not accompanied by delusion (moha). In
the same way, liberation (moksa) is caused due to slight-
knowledge (alpajiiana) not accompanied by delusion (moha),
and liberation (moksa) is not caused due to slight-knowledge
(alpajiiana) accompanied by delusion (moha).
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Verse 99

Dispositions, like attachment or desire, originate according to the
type of karmic bondage:
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The origination of dispositions, like attachment or desire, is
variegated (vicitra) according to the type of karmic bondage
(karmabandha), and this karmic bondage originates from its
own appropriate causes. The souls subject to karmic bondage are
of two types — those possessing spiritual purity (Suddhi) [and
destined to attain liberation (moksa) — bhavya jival, and those
possessing spiritual impurity (asuddhi) [and destined not to
attain liberation (moksa) —abhavya jival.
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The manifestation of purity in a soul has a beginning while the
manifestation of impurity is beginningless:
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These, purity (suddhi) and impurity (asuddhi), are two kinds of
power akin to the cookability (pakya) or the non-cookability
(apakya) of a cereal (viz. beans like urada and minga). The
manifestation of purity (in a soul) has a beginning while the
manifestation of impurity is beginningless. And, being (the
soul’s) own-nature (svabhava), it is not open to logical argument
(tarka).

The capacities (purity and impurity) of two kinds of souls are
compared with those of beans; some of these become soft and
edible on being stewed and others remain hard even after being
stewed for a long time. It is not possible to know beforehand
whether a particular bean is edible or non-edible. On being
boiled some beans, as per their nature, will become soft; the
others, as per their nature, will remain hard as before. In the
same manner, it is not possible to know beforehand whether a
person has the capacity to attain liberation (moksa) or not.
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Austerities (tapas) and observance of vows (vrata) are like
heating our souls up. On performance of such laudable efforts,
some will acquire true knowledge and attain liberation, but
others will not be able to get rid of worldly sufferings and are
destined to stay forever in the cycle of rebirths (sarisara). The
attainment of purity in a soul has a beginning but impurity is
beginningless.

In this verse Acarya Samantabhadra makes an important
point: purity or impurity of souls is their inherent nature
(svabhava) and, therefore, not open to logical argument
(tarka). We cannot know through indirect knowledge of the
senses if a person has the capacity to attain liberation (moksa);
only the Omniscient can know this.
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That by which substances (souls and non-souls) are rightly
known, or knowledge alone, is pramana:
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O Lord ! As per your teaching, that by which substances (souls
and non-souls) are rightly known, or knowledge alone, is
pramana (lit. the method of knowledge). Pramana is of two
kinds: first, direct (pratyaksa) — omniscience (kevalajiiana) —
which knows the whole range of objects of knowledge
simultaneously, without gradation (akramabhavi), and second,
indirect (paroksa), which knows the objects of knowledge
partially and in succession (kramabhavi). Knowledge in
succession features the doctrine of conditional predications —
syadvada, and ascertainment, without contradiction, of one
particular state or mode of the object, called naya.

The ordinary human being cannot rise above the limitations of
his senses; his apprehension of reality is partial and it is valid
only from a particular viewpoint. This leads to the nayavada of
the Jainas. When ordinary human knowledge is partial, a new
method of stating our approach to the complex reality had to be
devised, and that is syadvada, the doctrine of conditional
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predications. Thus the doctrine is the direct result of the
strong awareness of the complexity of the object of knowledge
and the limitations of human apprehension and expression.

Pramana is the comprehensive view; naya is the partial
view.

Acarya Kundakunda’s Pravacanasara:
e 9 9HT UUTHUTqer e fame |
Tfed g veTiefe |e fa wifad wfor ug-us
That self-born, perfect and pure knowledge which spreads
over infinite things and which is free from the stages of
perception such as apprehension and speculation is called
the real happiness!.

Upadhye, A.N. (1935),
“Sri Kundakundacarya’s Pravacanasara”, p. 76.

While the self-born, direct knowledge (or omniscience) is
utterly pure and free from stages, the sensory knowledge
(matijiiana) has four stages as mentioned in the following
sutra.

Acarya Umasvami’s Tattvarthasitra:

STTURETSATILIOM: 11R-24 I

(The four divisions of sensory knowledge are) apprehen-
sion (sensation), speculation, perceptual judgement, and
retention.

Jain, S.A. (1960), “Reality : English Translation of
Shri Pijyapada’s Sarvarthasiddhi”, p. 23.

1. Ignorance, the result of knowledge-obscuring karmas, is misery in
this world. Real happiness consists in destroying the karmas and
attaining omniscience, the very nature of the self.

157



Aptamimdn'wd
Fruits of the two kinds of pramana:
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The fruit of the first kind of pramana - direct (pratyaksa) or
omniscience (kevalajiiana) — is equanimity (upeksa). The fruit of
the other kinds of pramana —indirect (paroksa) —is discernment,
i.e., acceptance (grahana) or rejection (tyaga); besides, of course,
equanimity, as stated above. Destruction of ignorance (ajiiana)
about the self, however, is the actual fruit of all methods of
knowledge (pramana).

Acarya Umasvami’s Tattvarthasitra asserts that the five
kinds of knowledge constitute the two types of pramana:

AEHTOT 11R-% 0l

These (five kinds of knowledge) are the two types of
pramana (valid knowledge).

As regard the fruit of pramana, there is satisfaction in the
attainment of knowledge. The soul, whose knowledge-nature
is clouded by the foreign matter of karmas, finds satisfaction in
determining the nature of substances with the help of the
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senses. That is spoken of as the fruit of knowledge (or of
pramana). Or the attainment of equanimity (upeksa) and the
destruction of ignorance (aj7iGna) may be considered the fruit.
Equanimity is freedom from attachment and aversion. Also, on
the destruction of darkness, that is ignorance, the self attains
the power of discrimination between what needs to be accepted
and rejected.
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The word ‘syat’ is used to assert a particular attribute of the
object of knowledge and explicatory of the manifold points of
view (anekanta):
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O Lord ! The word ‘syat’, used in conjunction with the object of
knowledge (artha), imparts to your sentences a definitive
meaning explicatory of the manifold points of view (anekanta)
and corroborates a particular attribute of the object. The word
‘syat’is a nipatal — a particle, an indeclinable — acknowledged by
the Omniscients (kevalins) as well as the all-knowing Masters of
Scripture (Srutakevalins); it qualifies the meaning of the
sentence concerned.

1. An avyaya is a preposition, an indeclinable word or particle; a kind
of compound. Nipata words are parts of avyaya used to
communicate the meaning. The word ‘syat’ is used in relation to a
particular meaning, not in terms of doubt, possibility or vacillation
(maybe, perhaps).
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Syadvada is the doctrine of conditional predications, renouncing
the absolutist view:
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Discarding the absolutist (ekanta) point of view and observing
the practice of using the word ‘kathancit’ — ‘from a certain
viewpoint’, or ‘in a respect’, or ‘under a certain condition’ — is
what is known as syadvada - the doctrine of conditional
predications. It embraces the seven limbs (saptabharnga) of
assertion, the one-sided but relative method of comprehension
(naya), and also the acceptance and rejection of the assertion.

The particle ‘syat’ in a sentence qualifies the acceptance or
rejection of the proposition or predication expressed by the
sentence. It refers to a ‘point of view’ or ‘in a particular
context’ or ‘in a particular sense’. The ‘vada’ presents a theory
of logic and metaphysics. Syadvada means a theory of
predication of reality from different points of view, in different
contexts or from different universes of discourse. Syadvada is
the expression of the pictures of reality obtained from different
points of view in definite and determinate logical predications.
Syadvada promotes catholic outlook of many-sided approach
to the problem of knowledge of reality. It is anti-dogmatic and it
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presents a synoptic picture of reality from different points of
view. Syadvada expresses a protest against one-sided, narrow,
dogmatic and fanatical approach to the problems of reality. It
affirms that there are different facets of reality and these have
to be understood from various points of view by the
predications of affirmation, negation and indescribability.

Anekanta is the basic understanding of the complexity of
reality and the necessity of looking at it from different points of
view. Syadvada is the expression of the anekantavada in logical
and predicational form. In this sense, anekantavada is the
foundational principle and syadvada is the logical expression
of the foundational principle.Z

In the presentation of the nature of an object in its infinite
aspects we have to adopt the sevenfold predicational form
(saptabhangi) which includes the positive and the negative
predications without contradicting each other. The nature of
the object can be considered from seven points of view and
their predications would be sevenfold. Everything can be
presented through sevenfold predications. These predications
have been worked out on the basis of permutations of the
fundamental threefold predications of affirmation, negation
and indescribability. A limb (bhanga) refers to the partial
presentation or a particular form of expression. Saptabhangt is
the sum total of the seven limbs of logical expression. It is the
expression of the psychological basis in nayavada.

1. See Shastri, Devendra Muni (1983), “A Source-book in Jaina
Philosophy”, p. 240.
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The doctrine of conditional predications (syadvada) and
omniscience (kevalajiiana) are both illuminators of reality:
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Syadvada, the doctrine of conditional predications, and
kevalajiiana, omniscience, are both illuminators of the
substances of reality. The difference between the two is that
while kevalajiiana illumines directly, syadvada illumines
indirectly. Anything which is not illuminated or expressed by the
two is not a substance of reality and hence a non-substance
(avastu).

Syadvada and kevalajiiana are the foundational facts of
knowledge. The difference between the two is that
kevalajiiana is the complete and all-emracing knowledge of
reality while syadvada is the conditional predication of the
individual propositions of the knowledge obtained in
kevalajiiana. Kevalajiiana is the direct experience and
syadvada isits indirect expression.
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A naya gives expression to a particular aspect of an object,
comprehended fully by syadvada:
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A naya gives expression to a particular aspect (like ‘nityatva’) of
an object, comprehended fully by syadvada, through the use of
homogeneous (sadharmya) or heterogenous (vaidharmya)
example (drstanta) to establish, without contradiction,
inseparable connection (vyapti) between the major term
(sadhya) and the middle term (hetw). (Thus, naya is designated
here as a virtual synonym of hetu, beside its usual designation as
arelative, one-sided comprehension.)
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A substance (dravya) is an inseparable consolidation of
attributes:
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A substance (dravya) is an inseparable consolidation of
attributes expressed through all one-sided, but relative,
comprehensions (naya) and their subdivisions (upanaya),
pertaining to the three times (the past, the present, and the
future). It is one (with respect to the dravyarthika naya) and
many (with respect to the paryayarthika naya).
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The conglomeration of inter-dependent and relative assertions
reveals the true nature of an object:
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If it be said that the conglomeration of unseemly propositions
[purported to be made by independent, one-sided points of view
(naya) in isolation (of reality)] is bound to be false, our reply is
that this is not correct. In your scheme, O Lord, only those one-
sided points of view (naya) which make absolute and non-
relative assertions are false; assertions which are inter-
dependent and relative, in fact, each reveal an aspect of truth,
and their conglomeration, therefore, reveals the true nature of
an object.

166
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A sentence asserts, either positively or negatively, a particular
characteristic of the multifarious nature of an entity:
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In the doctrine of non-absolutism (anekantavada), a sentence
asserts, either positively (vidhi) or negatively (nisedha), a
particular characteristic of the multifarious nature of an entity.
Irrespective of whether the sentence asserts the characteristic
positively or negatively, both such (seemingly contradictory)
characteristics are present in it. Without the acceptance of this
feature (i.e., if only the positive or the negative characteristic is
assumed to be present in the entity), the entity is bound to
become a nonentity (avastu).

The basic thesis in Jainism is the non-one-sided (anekanta)
nature of reality. A thing is supposed to have infinite-fold
characteristics or properties. It becomes imperative, therefore,
to apply all kinds of predicates, including seemingly
contradictory ones, to describe its singular aspect depending
on one’s point of view. To illustrate, an entity has an aspect that
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isunchanging - thisisits ‘sat’ aspect or ‘svabhava’ aspect or its
‘substance’ aspect. The reality seems to be unchanging when
we consider its ‘substantial’ aspect but it seems to be ever-
changing when we consider its qualities and modes.
Anekantavada synthesizes the two aspects and builds them
into a coherent whole.

All standpoints (naya) are right in their own respective
spheres but if they are taken to be refutations, each of the
other, they are wrong. A man who knows the ‘non-one-sided’
nature of reality never says that a particular view is absolutely
wrong. A naya deals only with the particular point of view of
the speaker and does not deny the remaining points of view, not
under consideration at the moment.

Acdrya Samantabhadra’s Svayambhiistotra:

Taaferar g gt s quirstaastt 7 s |
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(11-3-53)
O Lord Sreyansanatha ! You had pronounced that the naya
deals with a particular attribute that is under
consideration — called the primary attribute - of a
substance and it does not deny the existence of the
remaining attributes — called the secondary attributes. A
substance, thus, exhibits attributes like a friend, a foe, and
neither a friend nor a foe; it incorporates duality of
attributes (and their combinations)! which truly explain
its existence.

The sevenfold mode of predications (saptabharngi) with its
partly meant and partly non-meant affirmation (vidhi) and

1. See Jain, Vijay K. (2015), “Acarya Samantabhadra’s
Svayambhiistotra”, p. 72-75.
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negation (nisedha), qualified with the word ‘syat’ (literally, in
some respect; indicative of conditionality of predication)
dispels any contradictions that can occur in thought. The
student of metaphysics in Jainism is advised to mentally insert
the word ‘syat’ before every statement of fact that he comes
across, to warn him that it has been made from one particular
point of view, which he must ascertain.

Acarya Amrtcandra’s Purusarthasiddhyupaya.:
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I'bow to Anekanta (the doctrine of manifold points of view —
relative pluralism), the root of unmatched Jaina Scripture,
that reconciles the partial viewpoints of men, born blind,
about the elephant, and which removes all contradictions
about the nature of substances by apprehending reality
through multiplicity of viewpoints.

Acarya Amrtcandra has termed the doctrine of non-
absolutism (anekantavada) as the root of the Jaina Scripture.
Without a clear understanding of this gem of Jainism, men of
this world are like the blind men of the parablel; they insist on
their partial knowledge being accepted for the whole truth.

1. See Jain, Vijay K. (2012), “Shri Amritchandra Suri’s Purusartha-
siddhyupaya — with Hindi and English Translation”, p. 3-4.
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The nature of reality can be predicated only through a sentence
that incorporates both the affirmation and negation, depending
on the point of view:
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The nature of reality is such that it can be predicated only
through a sentence that incorporates both the affirmation (‘that
is’ — tat) and negation (‘that is not’ — atat), depending on the
point of view. (In case a sentence predicates affirmation,
affirmation is the primary theme and negation is present but as
a secondary theme; in case a sentence predicates negation,
negation is the primary theme and affirmation is present but as
asecondary theme.) A predication that takes the absolutist view
of either affirmation or negation is not true. And how can one
describe the nature of reality through such a false sentence?

Acarya Samantabhadra’s Svayambhiistotra:
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(9-2-42)
O Lord Suvidhinatha ! Your description of reality
postulates that, as established by experience, there is the
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conditional affirmation of a substance, from a particular
point of view, and also the conditional negation, from
another point of view. The two views, existence and non-
existence, are not without any limitation; these views are
neither totally inclusive nor totally exclusive to each other.
Leaving out the limitation will lead to nihilistic delusion.

Tt Acaefufe ditas Fem=autaatatasg: |
T Algea atetatg AR anTTE 1|
(9-3-43)

When we reckon the existence of a substance we maintain
that it is eternal and when we reckon the non-existence of
that substance we maintain that it is perishable. O Lord
Suvidhinatha ! You had declared that the two views that
proclaim the same substance to be eternal as well as
perishable are reconciled by the doctrine of material or
internal cause (upadana kartad) and the auxiliary or
external cause (nimitta karta) in the performance of any
action.

Jain, Vijay K. (2015),
“Acarya Samantabhadra’s Svayambhiistotra”, p. 59-60.

171



Aptamimdn'wd

A sentence while calling attention to its own general meaning
simultaneously negates the other meanings:
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It is the nature of a sentence that while calling attention to its
own general meaning expressly conveyed by it, it also negates
the meanings that may be conveyed by other (unspoken)
sentences. (For example, the sentence, “Bring the jar,” not only
conveys to the listener to bring the jar but also that a piece of
cloth, a table, or a lamp, are not to be brought. Thus, while a
sentence affirms its own meaning, it also simultaneously
negates the other meanings.) If a sentence is thought of as
capable only of expressing its own general meaning without
negating what is not meant, the speech becomes a nonentity like
the ‘sky-flower’ (akasapuspa).
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The use of the word ‘syat’ acts like a stamp of truth that enables
the listener to grasp the intended particular meaning of a
sentence:
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If it be said! that a sentence expressing the universality
(samanya) aspect, in fact, denotes only the particularity (visesa)
aspect, this is not correct since the speech then becomes a
nonentity. The use of the word ‘syat’ acts like a stamp of truth
that enables the listener to grasp the intended particular
meaning. (An entity has both the universality (samanya) as well
as the particularity (visesa) aspects. When the expression makes
the universality aspect as its subject, the particularity aspect
becomes secondary and when the expression makes the
particularity aspect as its subject, the universality aspect
becomes secondary; this is doubtlessly achieved by using the
word ‘syat’in the expression.)

1. In the Buddhist concept of ‘anyapoha-vada’, the word is capable
only of negating what is not meant, without affirming anything.
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Affirmation, when not in conflict with negation, yields the
desired result of describing truly an object of knowledge:
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Affirmation, when not in conflict with negation, yields the
desired result of describing truly an object of knowledge. Only
when affirmation and negation are juxtaposed in mutually non-
conflicting situation, one is able to decide whether to accept or
reject the assertion. This is how the doctrine of conditional
predications (syadvada) establishes the truth.
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The ‘Aptamimarisa’ has been composed for the seekers of own
well-being:
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This treatise ‘Aptamimarisa’ — Deep Reflection On The
Omniscient Lord — has been composed for those who seek their
well-being (i.e., realization of the Self) by enabling them to
discern between the true and the false preaching.

This concludes the ‘Aptamimdmsd’ (also known as
the ‘Devagamastotra’) composed by the supremely
holy and stainless Acarya Samantabhadra,

a glittering jewel among the authors of the sacred
scripture, who reigned supreme as a poet,

a disputant, a preacher and an orator, and
whose expositions, based on the incontrovertible
doctrine of syadvada, have torn apart
mountains of misconceptions.

With great devotion, I make obeisance humble
at the worshipful feet of Acarya Samantabhadra.

175






GENERAL INDEX

abhava — non-existence 19, 20, 23,
25, 26, 103, 104

abhavaikanta — absolute non-
existence 25, 26

abhavya jiva — destined not to
attain liberation 153

abheda — see advaita

absolute separateness 55, 60

absolutist view 15, 16, 131, 161,
170

Acarya Amrtcandra, Acarya
Amritchandra 48, 169

Acarya Kundakunda, Acarya
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Acarya Samantabhadra 13-17, 78,
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Acdarya Umasvami 97, 116, 144,
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Acarya Vidyananda 11

acetana — inanimate 71

adhikarana — substratum 48-50

adrsta — invisible 142

advaita — ekatva, abheda, non-
dualism 47, 48, 51, 52, 54, 60,
65

advaita-ekanta — absolute non-
dualism 47, 48, 51, 52, 60

Advaita-Vedanta 47
Astasahasri 11

affirmation 15, 19, 29, 30, 32, 34,
40, 42, 60, 84, 85, 162, 168, 170,
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agama - scriptural authority 125,
127, 129

agni — fire 111
Aharitkara — I-ness or Ego 69-71

ahetu — not a legitimate middle
term, non-reason 39, 54

ajiva — non-soul 22, 33

ajfiana - ignorance 149, 151, 152

akasa — space 22, 70

akramabhavi — without gradation
156

alpajiiana — slight-knowledge 149,
151, 152

anadi — without beginning 20, 23

ananta — without end 20, 23

ananta catustaya — four infinitudes
5

ananta darsana — infinite
perception 5

ananta jiiana — infinite knowledge
5

ananta sukha — infinite bliss 5

ananta virya — infinite energy 5

ananyatva — oneness 111, 114

anapeksika - independent 119, 121,
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anapeksika-avaktavya — somehow
independent and indescribable
123

anapta — not a true authority 128

aneka, anekatva — many, manyness
45

anekanta, anekantavada — non-
absolutism, many-sided view 28,
40, 115, 160, 162, 167-169

anga — limbs 148

antaraya — obstructive 6, 14
anu —atom 111, 112
anumana — inference 63, 129

anumeya — object of inference 10-
12

anupayoga — non-consciousness 33

anvaya — (agreement in)
association 36, 38, 80, 116

anyapoha-vada — the Buddhist
concept that the word is capable
only of negating what is not
meant, without affirming
anything 173

anyatva — separateness 114

anyonyabhdava — reciprocal non-
existence 20-22, 24

apadana — dislodgement 48-50
apakya — non-cookability 154
apeksika — dependent 119, 121, 123

apeksika-avaktavya — somehow
dependent and indescribable
123

apprehension 11, 133, 134, 156,
157

apramana — not pramana 44
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apta — Omniscient, a true authority
3,128

apta-established 128

arati — displeasure 4

Arhat — the World Teacher or ‘Jina’
4,5,11-14

arta — sorrowful (concentration)
148

artha - object (of knowledge) 19,
42,110, 129, 135, 139, 140, 142,
160

artha-kriya — performance of
activity 42

asat — non-existing 27, 32-34, 42,
57,1717, 84, 86

astangahetuka — Buddha’s Noble
Eightfold Path to liberation 90

astitva — existence 36, 38, 63

asubha — wicked 16, 51

asuddhi - spiritual impurity 153,
154

asvartpa — devoid of the form of its
own 22, 24

atat — ‘that is not’ 170
atiSaya — miraculous happenings 5
attachment 4, 5, 8, 144, 153, 159

atyantabhava — absolute non-
existence 21, 22, 24

avdacyataikanta — absolutely
indescribable 26, 60, 95, 114,
121, 127, 132, 141, 147, 151

avagraha — apprehension 11

avaktavya — indescribable 27, 30,
34, 35, 45, 123

avarana — envelopment of the soul
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avastu — non-object 42, 163, 167
avaya —judgement 11

avayava — constituent parts 105,
107, 108

avayavi — aggregate 105, 107, 108

avidya — ignorance 47, 51

avinabhava — invariable
togetherness 36-38, 45, 61, 122

avyakta — non-manifest 69-71

avyatireka — logical continuance
115

ayutasiddha — residing in same
substratum 116

bahirangarthaikanta — all
cognitions have real substrata
in the external world alone
(totally objective, with no
subjective input) 131

bahyartha — external object 134,
136-138

bandha — bondage 51, 74, 149, 151-
153

beginningless 154, 155
bhanga — limb 162

bhava - existence, manifestation,
nature 19, 25, 26, 30, 63, 84, 85

bhava nirjara — subjective shedding
of karmas 9

bhavaikanta — absolute existence
19, 26

bhavakarma - dispositions of the
soul 8

bhavya jiva — destined to attain

General Index

liberation 153

bhaya - fear; ihaloka bhaya - fear
relating to this life; paraloka
bhaya - fear relating to the life
beyond; marana bhaya — fear of
death; vedana bhaya — fear of
pain and suffering; atrana
bhaya — fear of being without
protection; agupti bhaya — fear
of divulgence of one’s deeds;
akasmika bhaya — fear of the
unexpected 5

bheda — see prthaktva

bhutacatuska — the four basic
substances as per the Buddhists
— earth, water, fire, air 111, 112

bodha — cognition 25, 136, 137

bondage 17, 18, 51, 70, 72, 74, 89,
143-145, 147, 149, 151-153

Brahma 47, 48

Buddhi - reason, intellect, a piece
of cognition 69-71, 129, 135, 137

Buddhist 56, 62, 75, 80-83, 86, 87,
89,91, 93, 111, 112, 173

buddhivrtti — function of the
intellect 71

camara — flywhisk 3, 6

catuskotivikalpa — fourfold causal
relations 1 82, 83

celestial beings 4, 6, 13
Chakravarti Nayanar, A. 9, 146
Chakravarti, A. (Prof.) 71, 78
cinta — anxiety 5

Cit - intelligence 70
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consciousness 18, 21, 22, 32, 33, 50,
91, 93

drstanta — statement of a general
rule supported by an example
53

daiva — fate 139-142

darsandavarniya — perception-
obscuring 6, 14

demerit 51, 74, 143-145, 148

destruction 6, 8, 9, 13, 18, 20, 21,
46, 48-50, 76, 79, 90, 92, 93, 98-
102, 109, 158, 159

Devagamastotra 175

dharana - retention 11

dharma (1) — medium of motion 22

dharma (2) — attribute 43, 119,
122, 123

dharmi — the entity 13, 36, 37, 38,
43, 45, 62, 119, 122, 123, 125

dharmya - virtuous
(concentration) 148

dhrauvya — permanence 79, 98, 99

dosa — imperfections 8

dravya — substance 22, 30-35, 39,
42,49, 59, 63, 67, 78, 84, 85, 99,
103, 110, 115, 116, 119, 120, 165

dravya nirjara — objective shedding
of karmas 9

dravyakarma — material karmas 8

dravyarthika naya — general
standpoint with dravya as the
object 59, 165

Dravyasamgraha 8,9, 179
drsta — visible 142

180

dvaita — dualism 54
dvesa — aversion 5

Egoity — Aharnikara 70

eka, ekatva — one, oneness 45, 56,
61, 63, 65

ekanta — absolutist, non-equivocal
15,17, 47, 48, 51, 52, 55, 60, 67,
74, 75, 80, 89, 161

empirical (point of view) 48, 49, 94,
122, 145,178, 179

equanimity 158, 159

factors-of-action 47-50

falsehood 14, 144

fate 139-142

fruit (of pramana) 67, 68, 158, 159

gaganakusuma or akdasapuspa
—the ‘sky-flower’ 64, 77, 172
gandha — smell 70
ghatiya karmas — deluding
(mohantya), knowledge-
obscuring (jiianavarniya),
perception-obscuring
(darsanavarniya), and
obstructive (antaraya) 6, 9
gorasa — cow-produce 102
grahana — acceptance 159
guna — quality 99, 103, 110, 112
guni — possessor of quality 103
guru — preacher 3

hetu — the middle term 36-39, 52-
54, 61-63, 80, 90, 125-128, 130,



134, 164
hetudosa — fallacy of the reason 130
hetu-established 128

hetu-phala-bhava - relationship of
cause and effect 80

human-effort 139-142

Istopadesa 6, 85

tha — speculation 11

thaloka — this world 5, 51

impurity 153-155

indescribable 26, 27, 29, 31, 34, 35,
45, 60, 82, 83, 86-88, 95, 114,
121, 123, 127, 132, 141, 147, 151

inference 10, 12, 52, 63, 126, 129

inherence 103-106, 108-110

itaretarabhava — see anyonyabhava

Jain, Champat Rai 62

Jain, S.A. 97, 145, 157

Jain, Vijay K. 6, 9, 15, 17, 78, 85,
120, 168, 169, 171

jala — water 70, 111

janma — (re)birth 4

jati - class, genus 59, 99, 112

Jjiianavarniya — knowledge covering
6, 14

Jiiapaka — agent of knowledge 63,
122

Jiieya — knowable, object of
knowledge 57, 149

Jiva —soul 21, 22, 32, 33, 134, 135,
137, 145, 153

Jiva-artha — the object that is jiva’
135

General Index

Jiva-buddhi — the cognition of jiva’
135

Jjiva-$abda — the word jiva’ 135

jiiana — knowledge or cognition 5,
57

judgement (perceptual) 11, 157

kala — time 22, 30, 32, 63, 84, 85,
115

karaka - factors-of-action 47-50,
63, 67, 69, 122

karana — instrument 48-50

karana — cause 49, 69, 77, 80, 103,
112-114, 148

karma — activity 16, 48-51, 103,
110, 122

karmabandha — karmic bondage
153

karmic matter 9, 145

karta — doer 47-50, 58, 77-79, 120,
122, 171

karya - effect 69, 73, 75, 77, 78, 80,
103, 112-114, 142, 148

kasaya — passions 143

kathancit — from a certain
viewpoint 161

ksanika — transient 16, 56, 75, 80

ksanika-ekanta — absolute
momentariness 75, 80

ksetra — place 30, 32, 63, 84, 85

ksudha — hunger 4

kevalajiiana — infinite knowledge 5,
12, 50, 149, 156, 158, 163,

kevalin — Omniscient 149

kharavisana — the ‘horns of a hare’
64, 93
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kheda — regret 4
knowledge-obscuring 6, 8, 145, 157
kramabhavi — in succession 156
kriya — action 47, 48

krodha — anger 143

liberation 13, 17, 18, 51, 70, 72, 74,
78, 89, 90, 91, 139, 149, 151-155

linga — mark — see hetu

lingt — see sadhya

lobha — greed 143

Lord Rama 10

Lord Sreyansanatha 168

Lord Sumatinatha 84

Lord Suvidhinatha 15, 170, 171

Lord Vimalanatha 16

mada — pride; jiiana mada — pride
of knowledge; piija mada —
pride of veneration; kula mada
— pride of lineage; jati mada —
pride of caste; bala mada -
pride of strength; rddhi mada -
pride of accomplishments; tapa
mada — pride of austerities;
Sarira mada — pride of beauty 5

Mahat or Buddhi - the Great or
Intellect 69, 70

Mallisena Suri 17, 18, 70, 76, 91,
100

mana — pride 143

marana — death 5

matijiiana — sensory knowledge
157

maya — illusion, deceit 47, 48, 134,
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143

merit 17, 18, 28, 51, 74, 143-145,
148, 176

misery 157

mode 11, 12, 14, 27, 30, 34, 39, 40,
46, 49, 59, 69, 79, 81, 97-100,
102, 115-117, 156, 168

modification 9, 10, 18, 59, 67, 69,
71, 116, 117, 119

moha — delusion 5, 152

mohaniya — deluding 6, 14

moksa - liberation 51, 74, 90, 91,
139, 149, 151-155

Mount Meru 10

nastitva — non-existence 36, 38, 39

naya — a particular state or mode of
object; relative, one-sided
comprehension 27, 28, 34, 40,
43-46, 49, 58, 59, 120, 156, 157,
161, 162, 164-166, 168

negation 15, 19, 29, 30, 32, 34, 40,
42, 51, 84, 85, 89, 162, 169-171,
174

niscaya satkaraka — transcendental
sixfold factors-of-action 49-50

nidra — sleep 5

nisedha — negative 42, 84, 167, 169

nigamana — conclusion 53

nimitta karta (karana) — auxiliary
or external cause 49, 58, 77, 78,
80, 120, 171

nipata — a particle, an indeclinable,
part of avyaya 160

nirjara — shedding of karmas 9



nitya, nityatva — permanent,
permanence 16, 67, 74, 95, 96,
116, 164

nityatva-ekanta — absolutely
permanent 67, 74

nonentity 58, 83, 84, 86, 99, 167,
172,173

non-eternal 17, 18, 30, 33, 34, 41

non-existence 37-42, 54, 88, 103,
104, 171,

Nyaya-Vaisesika 103, 104

omniscience 9-15, 43, 50, 72, 149,
156-158, 163

origination 17, 46, 48, 70, 79, 91-
94, 98-102, 109, 153

prthaktva-ekanta — absolute
separateness 55, 60

pain 5, 17, 18, 71, 143-145, 147,
148

paksa — minor term, locus or abode
52,53, 61-63

paksa-dharmatva - existence in
relation to the minor term 62,
63

pakya — cookability 154

Paricastikaya-Sara 9, 31

papa — demerit 51, 74, 143-145, 148

parabhava — other-being 32, 33, 85

paracatustaya — other-quaternion
32

paradravya — other-substance 32,
85

parakala — other-time 32, 85

General Index

paraksetra — other-place 32, 85

paraloka — abode after death, the
other world 5, 16, 51

paramarthikasatya — the noumenal
reality 94

Partksamukha 120

parinama — modification (paryaya)
42,115, 117

parinami — the substance (dravya)
in which modification takes
place 115

paroksa — indirect 14, 156, 158

particular 30, 42, 43, 67, 98, 116,
119, 120, 156, 160, 161, 162,
164, 167, 168, 171, 173,

particularity 41, 104, 173

paryaya — form, mode 33, 35, 39,
42,59, 67, 99, 119, 120, 165

paryayarthika naya — standpoint of
modification 59, 165

passions 6, 8, 143, 176

prthaktva — separateness, diversity
61, 63, 65

prthui — earth 70, 111

paurusa — human-effort 139-142

perception 5, 6, 11, 13, 14, 85, 93,
136, 146, 157

pleasure 17, 18, 143-148

pradesa — space-point 17

pradhvarisabhava — posterior
(emergent) non-existence 20, 23

pragabhava — prior (antecedent)
non-existence 19, 20, 23

Prakrti — nature 70-72, 150
prama — valid knowledge or
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apprehension 67, 68, 134, 136,
137

pramana — source or method of
valid knowledge 13, 25, 42-44,
65, 67-69, 71, 86, 122, 129, 133,
136, 137, 156-159

pramanabhasa — invalid knowledge
129, 131, 133

pramana-phala — fruit of valid
source of knowledge 67, 68

pramata — subject of knowledge 68,
133, 136, 137

prameya — object of knowledge 10,
12, 68, 122, 133

pramiti — correct notion 67, 68

pratibhdasa — appearance 47, 115

pratisedhya — negative 39

pratiharya — splendours 5, 6

pratijiia — proposition, thesis 52,
53, 126

pratijiiadosa — fallacy of the thesis
130

pratyabhijfiana — recognition 75,
76, 96, 97

pratyaksa — direct (perception or
knowledge) 12, 14, 15, 76, 125,
156, 158

Pravacanasara 10, 11, 48, 72, 157

prayojana — utility 115

pretyabhauva — birth following
death, transmigration 56, 74, 75

pudgala — matter 22

punya — merit 51, 74, 143-145, 148,
176

purity 72, 153-155
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Purusa — Spirit 70-73
Purusarthasiddhyupaya 169

quality 32, 45, 59, 97, 99, 103, 110,
112,116

quodammodo (L.) - ‘in a way’, syat
18, 28, 70, 76, 91, 100

rasa — taste 70

raga — attachment 5
Ratnakarandaka Sravakacara 14
raudra — cruel (concentration) 148
Reals (tattvas) 70

rebirth 16, 155

remembrance 96, 97

retention 11, 157

roga — sickness 4

ripa — form, colour 70, 93, 105

$abda — word 70, 135, 137

sadhana — see hetu

sadharmya — presence-in-
homologue, homogeneousness
36-38, 56, 164

sadhya — the major term 13, 36, 37,
39, 52, 53, 61, 62, 126, 130, 164

sakaladesa — comprehensive and
absolute 44

Saktibhava — the capacity (paryaya)
115

Saktimana — the abode of capacity
(dravya) 115

samanya — general, generality 42,
58, 67, 98, 103, 104, 109, 110,
119, 120, 173

samavaya — inherence 103-105,



108-110

Samayasara 71, 78

sariisara — cycle of rebirths 94, 155

samudaya — aggregate of qualities
in a single object 56

santana — series of successive
events 56, 80-82, 93

sapaksa — homogeneous example
62, 63

sapaksa-sattva — existence of
connection in a homogeneous
example 62, 63

saptabhangi — the seven-nuance
system 27, 28, 32, 34, 40, 45,
162, 168

saptabhanga — the seven limbs 28,
161

sarvajiia — Omniscient 3, 10, 12

Sarvarthasiddhi 97, 144, 145, 157

sarvatmaka — pervading in
everything, all-pervading 21, 24

sat — existing, being 27, 32-34, 42,
57,173, 79, 84, 86, 98, 99, 102,
168

sat-cid-ananda — ‘Existence-
Thought-Bliss’ 47

satta — existence 104

sariyjiia — perception or cognition,
designation 93, 115, 117, 134,
135

sariyjiit — named, word-denoted-
entity 54, 84

Samkhya 69-71, 73, 113, 149

satitkhya — enumeration 99, 115

satitklesa — inauspicious kind of

General Index

disposition 148
saritpradana — bestowal 48-50

sariiskara — mental formations,
volitions 93

sarwrti — fictional, mere usage 81,
87,93

sanwvrti-satya — the phenomenal
reality 94

scripture 3, 4, 6, 13, 14, 32, 51, 125,
129, 160, 169, 175

sense-organs 69

Shah, Nagin J. 86

Shastri, Devendra Muni 162

skandha — lump or aggregate,
molecule 93, 111, 112

sky-flower 43, 54, 64, 77, 83, 99,
100, 110, 172

smarana — memory 75

smrti — memory 75, 90, 96, 97

Soka — grief 4

sparsa — touch 70

speculation 11, 157

$rota — the hearer 137

Srutakevalins — Masters of
Scripture 160

stutya — worthy of adoration 3

Subha - virtuous 16, 51

Suddhi — spiritual purity 153, 154

Suddhopayoga — established in
pure self 50

Sukla — pure (concentration) 148

stunya — null and void 33, 94

Sunyavada — nihilism 88

svabhava — own-being, own-nature
32, 85,94, 98, 148, 154, 155
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svabhava-sinya — devoid of self-
existence 94

svacatustaya — own-quaternion 32,
85

svadravya — own-substance 32, 85
svakala — own-time 32, 85
svaksetra — own-place 32, 85
svalaksana — self-attribute 115
svayambhii — self-dependent 50

Svayambhiistotra 15-17, 78, 84, 85,
120, 168, 170, 171, 181

sveda — perspiration 5

syad-asti — in a way it simply is 30

syad-avaktavya — in a way it is
simply indescribable 30

syad-nasti — in a way it simply is
not 30

syadvada — doctrine of conditional
predications 17, 18, 26, 28, 60,
70, 76, 91, 95, 100, 114, 121,
127,132, 141, 147, 151, 156,
161-164, 174, 175

Syadvada-Maryjari 17, 18, 70, 76,
91, 100

syat — ‘in a way’ 28, 160, 161, 169,
173

tadbhava — intrinsic nature 97

trsa — thirst 4

tapas — asceticism, austerities 9,
155

tarka — logical argument 154-155

tat — ‘that is’ 170

Tattvarthasutra 97, 116, 144, 157,
158
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teja — fire 70
Thomas, FW. 18, 70, 76, 91, 100

transcendental (point of view) 48-
50, 178, 179

transmigration 97
tyaga — rejection 159

ubhaya - of both (attributes) 27,
34, 37,123
ubhaya-avaktavya — somehow both

dependent and independent and
indescribable 123

ubhayaikanta — endorsing both
one-sided and independent
standpoints 26, 95, 114, 121,
127, 132, 141, 147, 151

udaharana — illustration 53, 125,
126

universal 30, 63, 99,

universality 41, 104, 109, 173

upacara asadbhita naya 49

upadana karta (karana) — material
or internal cause 49, 58, 77, 78,
80, 120, 171

Upadhye, A.N. 11, 72, 157

upanaya — application of the rule;
subdivision of naya 53, 165

upayoga — consciousness 32, 33

upeksa — equanimity 158, 159

utpada — origination 79, 98, 99

vada - a theory of logic and
metaphysics 161

vaidharmya — absence-in-
heterologue, heterogeneousness



36-38, 164

Vaisesikas 109, 110

vakta — the speaker 137

vakya - the sentence 25, 136, 137

valid knowledge 14, 15, 25, 42, 65,
67, 120, 129, 131, 133, 136, 137,
158

vasana - suffusions 91

vastu-prapanca — non-reality of the
world of things 47

vrtti — occurrence 105, 107

vayu — air 70, 111

vedand — sensation, feeling 93

vicitra — variegated 153

vidheya — affirmative 39

vidhi — affirmation 42, 84, 167, 168

vidya — knowledge 51

vijfidna — consciousness or
discernment 93
at through the subjective act of
mind is the only source of valid
knowledge 129-130

vikaladesa — partial and relative 44

vipaksa — heterogeneous example
62, 63

General Index

vipaksa-vyavrtti — non-existence by
contrariety in a heterogeneous
example 62, 63

visesa — particular, specific 42, 58,
98. 103, 104, 119, 120, 173

visesana — qualifying attribute 36-
39, 45, 83

visesya — entity qualified 39, 83

vismaya — astonishment 4

visuddhi — auspicious kind of
disposition 148

vitaraga — free from all attachment
144

vyakta — manifest 69, 70
vyapti — logical or inseparable
connection 36, 53, 164

vyatireka — distinction, exclusion
36, 37, 116

vyavahara satkaraka — empirical
sixfold factors-of-action 48-49

vyaya — disappearance 79, 98, 99

yutasiddha - residing in separate
substrata 107

zara - old-age 4

* koK
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Other sacred Jaina texts
from Vikalp Printers:

Acharya Umasvami’s i
Acharya Umasvami’s

Tattvarthsutra Tattvarthsitra
WITH HINDI AND ENGLISH TRANSLATION TINLINDEARE SNe et TR ANSEATION
raTd el IRTETH farfee

et SuETHr farfea

LA 1P

_ Foreword by:
Acharya 108 Vidyanand Muni

Edited by:
Vijay K. Jain

_ Forewor -d by:
Acharya 108 Vidyanandji Muniraj

Edited by:
o Published: 2011 Viay I Jain
e Hard Bound
e Printed on Art Paper
e Pages: xii + 163 ISBN 81-903639-2-1
e Size: 16 x22.5cm Rs. 250/-

Tattvarthsitra is invaluable for understanding life, and pursuit of happiness.
The hardships and afflictions that we have to endure are of our own making.
Our deeds, driven by passions, lead to sufferings and reproach in this world
and the next. Virtuous activity alone, which is the cause of merit (punya),
leads to joyous feeling, auspicious life, charming and lustrous physique, and
high status. Our ultimate goal is the attainment of the divine attributes, in
fullness and perfection, of our souls. We can reach the goal only through the
threefold path of right faith, right knowledge and right conduct (ratnatraya).

194



Acharya Kundkund’s
Samayasara

WITH HINDI AND ENGLISH TRANSLATION

sirueremd s faxfoa _
Achdarya Kundkund’s
HHIETT Samayasara

WITH HINDI AND ENGLISH TRANSLATION

The most profound and sacved expasition
in the Jain religious tradition.

sftmremd seh Terferm
B Foreword by: T qHI?
Acharya 108 Vidyanand Muni

English Translation, and Edited by:
Vijay K. Jain

Farcword hy:

Aekdrya 108 Vidyanand Muni

e Published: 2012 I
e Hard Bound Vijay K. Jain

e Printed on Art Paper
e Pages: xvi + 208

o Size: 16 x22.5cm

ISBN 81-903639-3-X
Rs. 350/-

As Acharya Vidyanand writes in the Foreword of Samayasdra, it is the
ultimate conscious reality. The enlightened soul has infinite glory. It has the
innate ability to demolish karmas, both auspicious as well as inauspicious,
which constitute the cycle of births and deaths, and are obstacles in the path
to liberation.

Samayasara is an essential reading for anyone who wishes to lead a
purposeful and contented life. It provides irrefutable and lasting solutions to
all our problems, concerning worldly ways as well as spiritual curiosities and
misgivings.
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Shri Amritchandra Suri’s
Purusarthasiddhyupaya
Realization of the Pure Self

WITH HINDI AND ENGLISH TRANSLATION

< ! Shri Amritchandra Suri’s
Wfﬁqm Purusarthasiddhyupya
92 92

(Purushartha Siddhyupaya)
Realization of the Pure Self

WITH HINDI AND ENGLISH TRANSLATION

Foreword by: o0 TR frefr

Acharya 108 Vidyanand Muni KSR IRIEE-opIE]

English Translation, and Edited by: o
Vijay K. Jain —

_ Foreword by:
Acharya 108 Vidyanand Muni

e Published: 2012

English Translation, and Edited by:

e Hard Bound VAl LG JAin
e Printed on NS Maplitho Paper
o Pages: xvi + 191 ISBN 81-903639-4-8

e Size: 16 x22.5cm
Rs. 350/-

Shri Amritchandra Suri’s Purusarthasiddhyupdya is a matchless Jaina text
that deals with the conduct required of the householder (sravaka). In no other
text that deals with the conduct required of the householder we see the same
treatment of complex issues such as the transcendental and the empirical
points of view, cause and effect relationships, and injury and non-injury,
maintaining throughout the spiritual slant. The basic tenet of Jainism — non-
injury or Ahimsa—hasbeen explained in detail in the book.
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Acarya Nemichandra’s

Dravyasamgraha
With Authentic Explanatory Notes

* Acarya Nemichandra’s
W Dravyasamgraha

With Authentic Explanatory Notes

sremd Sfrerg farfem
_ Foreword by: i
Acarya 108 Vidyanand Muni

English Translation, and Edited by:
Vijay K. Jain

Foreword by:

Acarya 108 Vidyanand Muni

English Translation, and Edited by:
Vijay K. Jain

e Published: 2013

e Hard Bound

e Printed on NS Maplitho Paper
o Pages: xvi + 216

o Size: 16 x22.5 cm

ISBN 81-903639-5-6
Rs. 450/-

Dravyasamgraha is one of the finest classical Jaina texts, composed by His
Holiness Acdrya Nemichandra (c. 10th century CE). It deals primarily with
the Realities (tattvas) that contribute to world process. The conduct required
for attaining the ultimate goal of liberation follows from the knowledge of
these Realities. Both, the transcendental and the empirical points of view,
have been considered while explaining the nature of substances, souls and
non-souls. It will be of much use to scholars worldwide interested in pursuing
the study of Jaina epistemology.
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Acarya Pujyapada’s
Istopadesa -
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e Published: 2014
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e Size: 16 x22.5 cm

ISBN 81-903639-6-4
Rs. 450/-

His Holiness Acarya Pujyapada, who graced this earth around 5th
century CE, had crafted some valuable gems of Jaina doctrine, including
Sarvathasiddhi and Istopadesa. Concise but deep in import, Istopadesa
unambiguously establishes the glory of the Self. It is an essential reading
for the ascetic. The householder too who ventures to study it stands to
benefit much as the work establishes the futility of worldly objects and
pursuits, and strengthens right faith, the basis for all that is good and
virtuous.
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Vijay K. Jain

o Published: 2015
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e Pages: xxiv + 220
o Size: 16 x22.5cm

VIJAY K. JAIN

ISBN 81-903639-7-2
Rs. 500/-

Acarya Samantabhadra's Svayambhistotra (2nd century CE) is a fine
composition in Sanskrit dedicated to the adoration of the Twenty-four
Tirthankara, the Most Worshipful Supreme Beings. Through its 143
verses Svayambhiistotra not only enriches reader’s devotion, knowledge,
and conduct but also frees his mind from blind faith and superstitions.
Rid of ignorance and established firmly in right faith, he experiences
ineffable tranquility and equanimity.

The book has two useful Appendices. Appendix-1 attempts to familiarize
the reader with the divisions of empirical time that are used extensively in
Jaina cosmology. Appendix-2 provides a glimpse of life stories, adapted
from authentic Jaina texts, of the Twenty-four Tirthankara.
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Aptamimdn'wd

GUIDE TO TRANSLITERATION

Devanagari IAST Devanagar: IAST | Devanagari IAST
A a I gha q pa
S| a 3 na k pha
3 l El ca El ba
3 z Ej cha q bha
3 u Sl ja q ma
& 7 El Jha q ya
q e El fia X ra
T al 2z ta o la
an 0 3 tha q va
3t au g da kil sa
S r S dha v sa
) / | na q sa
3 m q ta g ha
31 h o tha & ksa
EY ka K da El tra
© kha g dha Bl Jjiia
T ga Kl na A sra

"IAST: International Alphabet of Sanskrit Transliteration
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ST TH=IS, JOTTd STAHTHIT 1 STUSH AT § 79 U8 foe=m
0 FHI ot fasm A St A wgd € mewgul s e #1 se
ool fova i A= YH=AR & STUH TEA F THEH w1 HErE 9w
B

Taw=r 2015, 72 faeett A go¢ sft fermmg HfA

o fasta AR S sneAfcrss qun o7 I
H ffed qafaml g0 &6 Wed gaa Wl ST
TI-FA-91 FAMq i gL 9ar-9a o gaiia s
FH H FRR G €| 78 9% 97 S g1 H
e 7o S o qUA-Yarg i & Bl 2

IR AU emfiels B OfF 3 T @ fRm S
fomaTolt A H e § T ANEH w1 T
SR e | ST 9 3o TH& qRER &l
YARfErE a1 g T8 W Siat & gR € e 3 wfasw § of
TfEra 3R e 2|

fammar 2015, TR aremd go¢ it Fr:viarswor 7f+

ISBN 81-903639-8-0

Rs.: 500/-
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